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Preface 



Gherardo Gnoli was born in Rome on 6th December 1937. He was a pupil of a great 
generation of orientalists which included among others Giorgio Levi Delia Vida, Sabatino 
Moscati, Antonino Pagliaro, Alessandro Bausani and Giuseppe Tucci and he himself was 
to have an extraordinarily rapid academic career: on 1 st November 1 968 he was appointed 
professor of Iranian studies (Iranistica, later Filologia iranica) at the Istituto Universitario 
Orientale (IUO) of Naples, in 1970 he became Rector of the RJO and in 1979 he was 
elected President of the Istituto Italiano per il Medio ed Estremo Oriente (IsMEO), the big 
public research institution founded by Giuseppe Tucci in 1933, that had formerly been 
chaired by Giovanni Gentile, Giuseppe Tucci himself and Sabatino Moscati. 

As Rector of the IUO (in which post he served till 1 978) he was the main promoter of a 
reform which was bound to transform a highly specialised university-level institution of a 
19th-century stamp, that was devoted to Asian and African studies, into a modern univer- 
sity which now counts four distinct faculties, some hundreds of courses and more than 
9,000 students. As President of the IsMEO he contributed notably towards the expansion 
of Italian research work in Asia by increasing both the disciplines and the geographical 
areas involved, and he was a major solicitor for the unification of the Institute with the 
Istituto Italo-africano that resulted in the formation in 1995 of the Istituto Italiano per 
l'Africa e l'Oriente (IsIAO), which he has chaired ever since. 

In 1993, after more than 25 years of distinguished service, he left his appointment in 
Naples and took up the chair of Storia religiosa dell 'Iran e dell 'Asia Centrale at the 
University of Rome La Sapienza, where he teaches to the present day. 

It was mainly due to Gherardo Gnoli's work and teaching that Iranian philology in 
Italy was able to grow into a distinct field of studies parallel to that of Persian studies, and 
is currently represented by as many as seven chairs in different universities (five of which 
of full professorship level). 

His scientific career has seen him engaged mainly in the study of the religious and 
secular history of the Iranian world as against the general background of studies on Late 
Antiquity. In this field he has written extensively on Zoroastrianism, Manichaeism, the 
origin of the idea of Iran and the relationship between throne and Zoroastrian church in 
pre-Islamic Iran. He did not, however, ever forget his early interests for the Semitic world 
and from 1986 onwards published a number of Early South Arabian inscriptions. More 
than three hundred titles due to Professor Gnoli have been published so far, including 
several monographs in different domains of Iranian and Near Eastern studies. 

Mention should also be made of Professor Gnoli's commitment to the field of Iranian 
studies on an international level, e.g. of his active role in the founding of the Societas 
Iranologica Europaea (Rome, June 1983) and his contribution to the Encyclopaedia 
Iranica both as a member of its Advisory Committee and as the author of a number of 
articles. The high esteem he enjoys on the part of colleagues all over the world is 
confirmed by the numerous Italian and foreign honours which have been bestowed on 
him. He is Socio Corrispondente of the Accademia Nazionale dei Lincei and of the 



VI 



Preface 



Accademia delle Scienze of Turin, Member of the Russian Academy of Sciences, Associe 
Etranger of the Academie des Inscriptions et Belles Lettres of Paris, and Membre de 
lTnstitut, Membre d'Honneur of the Societe Asiatique. 

It was in the spring of 2000 that, on the initiative of Mauro Maggi, a number of his pu- 
pils and friends decided to offer to Gherardo Gnoli a volume on the occasion of his 65th 
birthday. Seven of his senior students and friends, Carlo G. Cereti, Mauro Maggi, Enrico 
Morano, Antonio C. Panaino, Andrea Piras, Elio Provasi and Adriano V. Rossi, met on 
26th April 2000 in the pleasant setting of the Societa Geografica Italiana at Villa Celi- 
montana in Rome to draw up plans for this volume. 

Since, due to editorial constraints, a limit had to be set to the number of contributors - 
a difficult task when editing a volume in honour of one of the leading figures of Oriental 
studies in Europe - it proved necessary to restrict the scope of the volume to studies in Ira- 
nian philology and more specifically to the main interests of the dedicatee, viz. pre-Islamic 
Iranian religions approached from a historical and philological point of view. Hence (in 
full agreement with the Publisher) the chosen title Religious themes and texts of 
pre-Islamic Iran and Central Asia. We should like to express our gratitude to Professor 
Nicholas Sims-Williams for accepting the volume for publication in the series "Beitrage 
zur Iranistik" of which he is editor. It was further decided that an international editorial 
board with thirteen leading Iranianists should be set up, that Antonio C. Panaino and 
Adriano V. Rossi should sit on this board, and that the volume should be edited by three of 
the original project group, whose university positions at the time did not involve particu- 
larly time-consuming administrative tasks. Enrico Morano further volunteered to edit 
Gherardo Gnoli 's bibliography together with Mauro Maggi. 

This volume benefited from the collaboration and support of many people and institu- 
tions. First of all, we are grateful to all the colleagues who have contributed articles. Other 
colleagues, among whom we should like to mention Professors Mary Boyce and Ehsan 
Yarshater, though unable to comply with our request for a contribution, expressed their 
appreciation of the initiative. Unfortunately, the Late Professor Jes P. Asmussen was pre- 
vented from contributing for reasons of poor health. 

We are also deeply indebted to the colleagues and friends who readily accepted the in- 
vitation to join the editorial board of this volume. Unfortunately, the passing away of Tlya 
Gershevitch, Ronald E. Emmerick and David N. MacKenzie in 2001 deprived the editorial 
board of three of its more authoritative members and all of us of three dear friends. 

It is a pleasure to thank the Fondazione Giorgio Cini of Venice, the Dipartimento di 
Storia e Metodi per la Conservazione dei Beni Culturali of the University of Bologna, 1 the 
University of Naples L'Orientale (formerly IUO), and the Dipartimento di Studi Orientali 
of the University of Rome La Sapienza that, by their generous grants, have made the 
publication of this book possible. Thanks are also due to Barbara Goss for revising the 
English of some of the articles. 



Project "Interculturalita e interazione culturale, storico-politica e religiosa tra Oriente e Occidente 
dall'Antichita all'Alto Medioevo" directed by A. C. Panaino and funded by the MIUR. 
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Since the production of the volume took a little more time than was planned, the 
volume was presented to Professor Gnoli, on 6th December 2002, in the form of a bound 
camera-ready copy during a small ceremony that was held in Rome at the seat of the 
Istituto della Enciclopedia Italiana. We take the opportunity here to thank its authorities 
for their generous hospitality. 

Carlo G. Cereti 
Mauro Maggi 
Elio Provasi 
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The archaeological site at Kuh-e Khwaja, situated at the very easterly limit of Iran, is 
still one of the country's most enigmatic monuments. Here the ancient religious complex 
is often designated in the literature by the name of Gagha-shahr. Its terraced forecourt, and 
the great upper quadrangle with its shrine, in earlier decades and no doubt in antiquity 
overlooked an extensive lake, which is today dried out and only represented by a vista of 
sand. Beyond lies Afghanistan, in which no trace either of settlement or cultivation can 
now be seen from our site. The very inaccessibility of the place, before the building of the 
motor-road, meant that in earlier days scholarly visits had been infrequent and sporadic. 
The first serious explorer was Aurel Stein in 1916, who reached the area via Karachi, and 
whose movements in the region were no doubt facilitated by the strong British consular 
representation present at that time. He was the first to draw attention to the important 
wall-paintings that are a feature of the site (Stein 1928, 920 and pi. 54 [Arabic numerals] 
bottom). Another item described illustrated a hero with a bull's-head mace facing a 
three-headed demon, which seems never to have been reproduced. Finding that some sec- 
tions -which subsequently to their heyday had been plastered over, and which he had un- 
covered - were precarious and vulnerable without specialist treatment, he determined on 
their removal to Delhi. The most substantial item published is that showing two youths re- 
clining, and facing inward. But this does not give obvious indications of date. 

Herzfeld visited the site of Kuh-e Khwaja in 1924/1925, and returned to conduct ex- 
cavations in the spring of 1929. At the time of his Schweich Lectures in 1934 (AHI), these 
operations were still unpublished. So far as I am aware he never produced his own account 
of the work, but rather discursive summary accounts of his finds appear in the lectures 
cited, and also in his larger work, Iran in the ancient east (IAE). In the first context, the de- 
scription appears in the chapter entitled "The Hellenistic period", where he attributes the 
paintings and architecture to Parthian and Sasanian times, the first being presumably re- 
garded as part of the Hellenistic inheritance. According to his reconstruction, there was 
one certainly very important Parthian painting (IAE, pi. CIV top), and architecraral facades 
of Parthian and Sasanian style. Yet some details of the paintings, not discussed systemati- 
cally in Herzfeld's text, have every appearance of belonging to a definitely earlier date. It is 
clear that their typically Hellenistic style influenced Herzfeld's thinking, even though he did 
not discuss them in systematic fashion. Thus one pair of panels, known as the "Panels of the 
Greek and Iranian gods", are noted by Herzfeld with the words (IAE 295-296): "The design 
of the figures and their heads is much more Greek than in the other paintings. The garments 
too are Greek, some of them with textile ornaments". This description is not only fully jus- 
tified. It is an understatement. The case is not only, in Herzfeld's words, that their "design 
is much more Greek". The paintings are Greek. They have every appearance of being not 
indeed Parthian, but work of the high Hellenistic period, perhaps of the third century B.C. 
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To describe these panels briefly, that on the left-hand side (IAE, pi. CIII) depicts the 
head of a gold trident, with steel-gray tines, held upright by an anthropomorphic hand and 
arm. The body of the figure is lost at the edge of the preserved panel, but there is little diffi- 
culty in identifying the personage depicted, as indeed Herzfeld does, with Poseidon, Greek 
god of the sea. Whether Herzfeld was right in deducing that the god with the trident was 
actually equated locally with the Indian Siva, whose attribute was the trisula (also a type of 
trident), is possible but unproven. The figure to the viewer's right of this attribute has the 
typical iconography of the Greek Athena. She wears her characteristic robe, the peplos, 
supported on the shoulders by gold clasps at either side. She holds her spear with the left 
hand, slanting outwards against the left shoulder. Here indeed we must be aware that the 
panel is apparently known today only from Herzfeld's watercolour drawing. The artist 
was well aware of details of Greek iconography, and it is not unlikely his rendering in- 
volves an element of idealization and hellenization of the outlines he perceived. This was 
certainly the case with another of his renderings that we shall see below. None the less we 
have to suppose that his rendering of the panels was reasonably faithful, and that they 
truthfully represent the main features of the paintings. 

The right-hand panel of the pair shows three male figures, facing left. Herzfeld {AHI 
71) plausibly interpreted the last of these as the Iranian deity Verethragna, an inference de- 
riving partly from his three-winged helmet, a detail which the scholar supposed was in- 
tended to distinguish this rendering from that of the Greek Hermes, whose cap bore only 
two wings. Also supporting the identification was the fact that this figure appeared to oc- 
cupy the third position of precedence after the two male figures on his left. These had the 
appearance of respectable, but not aged male figures, bearded and wearing the Iranian cos- 
tume of a tunic. Neither was distinguished by any obvious attributes, but for the more 
prominent figure on the left one might reasonably deduce that he was intended to represent 
Ahuramazda, and for the somewhat slimmer and more youthful figure immediate behind 
him one could entertain an identification with Mithra. Assuming these identifications to be 
correct, which in the absence of other explicit attributes might seem somewhat adventur- 
ous, one could infer that these panels reflected the period of Hellenistic syncretism, the ex- 
plicitly Hellenic religious representations on the left being balanced by typically iconic 
renderings of the Iranian gods in anthropomorphic form. 

One other painting from Herzfeld's report from Kuh-e Khwaja needs to be considered 
here - that which he designated by the label of "small male head". This is best known from 
Herzfeld's watercolour rendering {IAE, pi. CIII), which is again a hand-copy only, and not 
a precise rendering of the original such as a photograph. In this case, the original is now 
known to be preserved at the Metropolitan Museum of Art at New York, and a photograph 
has been published (Faccenna 1981, fig. 17). It is thus possible to appreciate that Herz- 
feld's representation is indeed idealized, and its marked resemblance to the coin-portrait of 
the Seleucid Antiochus III - itself no doubt also idealized - is somewhat exaggerated. None 
the less, the original, though plumper and podgier than Herzfeld's version, appears to wear a 
diadem, and still displays a definite similarity to the portrait of the Hellenistic monarch, 
which would not exclude an identification. We could certainly entertain the possibility that 
Antiochus III was represented here, if other indications tended to support this conclusion. 
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The date of the structures at Kuh-e Khwaja is of course a well-known subject of con- 
troversy. With Herzfeld, all the commentators agree that Parthian and Sasanian phases of 
architecture are distinguishable. One important wall-painting already noticed (IAE, pi. 
CIV top), that of an Iranian prince and his consort, is manifestly attributable to Parthian 
times, and probably to be dated in the first century A.D. It was however only Gullini who 
claimed to have detected earlier architectural phases at the site. He maintained the exis- 
tence of Achaemenid phases, basing his argument on the presence in certain parts of the 
structures of mud-bricks of larger size than those of the main Parthian work, measuring 40 
x 40 x 1 1 cm, and even 54 x 22 x 1 1 cm, as against the Parthian bricks at 40 x 40 x 10-9.5 
cm. Other commentators have however expressed doubts about these inferences, and pre- 
ferred to ascribe all the buildings either to the Parthian, or to the Sasanian periods. 

At the same time, Gullini conceded that the evidence of the brick sizes was not in itself 
conclusive for establishing the date of the earlier constructions at Kuh-e Khwaja. He 
derived further indications from the presence of painted pottery in the relevant levels, and 
concluded that these phases could be early Achaemenid and Achaemenid, or even 
Seleucid. Further consideration now of the paintings reported by Herzfeld suggests that 
some of these could also be of Hellenistic character. The panels of "the Greek and Iranian 
gods" and the "small male head" are strongly Hellenistic in style and subject matter, and 
the last, in particular, seems to show a resemblance to the portrait of the Seleucid ruler 
Antiochus III. 

It is, of course, well known that Antiochus III undertook an extensive expedition to 
the Hellenistic east (Bevan 1902, 18-24). Setting out from Hamadan by the northern route 
in 209 B.C., he repelled the encroaching Parthians east of the Caspian Gates, occupied 
Hecatompylos, now identified with Shahr-e Qumis west of Damghan, and continuing 
across the Alborz range captured the city of Syrinx, probably near present-day Gurgan city, 
and perhaps situated at the great mound of Qal'a Khandan. Proceeding eastwards, he de- 
feated the forces of the Graeco-Bactrian king Euthydemus I to the west of Herat, laid siege to 
Bactra, and eventually arrived at an accommodation with the Bactrians. Subsequently he 
marched on into the Kabul area, subjugated a local ruler Sophagasenus, and returned via 
Arachosia and Drangiana to Carmania, and so eventually back to Seleucia-on-the-Tigris. 
Thus Antiochus III was in Drangiana, the province of which Kuh-e Khwaja forms a part, 
during 206 B.C., and it is by no means impossible that he could have visited the site. 
Though the conclusion is an adventurous one, and obviously needs to be supported by fur- 
ther evidence, the painting to which the "small male head" belongs could commemorate 
the visit of Antiochus to Drangiana (Sistan). Further evidence is of course needed to sup- 
port this interpretation of the paintings at Kuh-e Khwaja. 

On 28th-30th April 2001 1 was privileged to visit Zahedan as the guest of the Iranian 
Cultural Heritage Organization (Sazman-e Mirath-e Farhangi), to attend the International 
Seminar on Iranian Archaeology of the South Eastern Region. I am grateful to the 
organization, and to the Government of the Islamic Republic of Iran for sponsoring my 
visit, and for their hospitality during my stay. A group excursion to the township of Zabul, 
and to the nearby site of Kuh-e Khwaja, formed part of the programme of the Seminar. I 
was accordingly able to acquaint myself with the site, although inevitably a tour of this 
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kind was rather brief, and the penalty of advancing years prevented me from moving about 
the steep feature as briskly as I should have wished, and reaching the important structures 
at the crest of the complex. None the less I was able to examine the architecture of the 
lowest terrace of the main enclosure, and notice its outstanding features. I was especially 
interested to note that the structures of the lower courses of this terrace made use of arch 
constructions which have also been noticed in other parts of Iran and Afghanistan. They 
first came to particular notice, one may observe, during the excavations at Shahr-e Qumis 
nearDamghan, the historical Hecatompylos (Hansman and Stronach, 1 1 and fig. 2a). Here 
were found arches constructed of prefabricated elements of hardened clay, the precise 
composition of which is so far undetermined. Three of these prefabricated ribs formed a 
semicircular arch, perhaps among the earliest historical instances of the employment of 
arched roofing. Two of the ribs facing each other would form a narrow pointed arch, 
probably the first known examples of the pointed arch, which could support the roofing of 
niches, or, stepped one behind another, form the undercroft of staircases in structures of 
sundried brick or clay. Finally, if a series of the semicircular arches were placed one 
behind another, they formed a barrel-vault, another architectural innovation which would 
later become an essential element in Iranian architecture. 

It may be noted that the site of Shahr-e Qumis is plausibly identified with that of 
Classical Hecatompylos, a location associated, as we have seen, with the eastward march 
of Antiochus III. It is not of course likely that the arched structures at Shahr-e Qumis were 
actually constructed during the brief presence there of Antiochus himself. It is more 
probable that they had been built at a somewhat earlier date during the Seleucid 
administration of the region. They could, of course, even be as old as the period of 
Alexander the Great's residence there, or its immediate aftermath. However, it is most 
likely that this characteristic roofing belonged to the Hellenistic epoch. 

Other examples of similar roofing structures have been found in the casemates on 
the interior face of the fortification walls at the Old City of Kandahar. These were 
illustrated in a lecture by Dr D. Whitehouse several years ago, but are not yet published. As 
Svend D. Helms wrote (1997, 6): "Resources did not permit us to begin large-scale 
operations on the balance of the military architecture. However, much information was 
gained by surveying the standing remains and these data will be incorporated in the 
architecture section of a later volume". All these fortifications are believed to be, in their 
principal phases, structures of the Hellenistic period, whether built during the lifetime of 
Alexander himself, or the subsequent constructions of Seleucid or Graeco-Bactrian rulers. 
That on his return journey to the West, Antiochus III visited the Old City of Kandahar is all 
but certain, though there is no evidence to connect him directly with the building of the 
Hellenistic fortifications. It is reasonable to suppose that the lower levels of the enclosure 
at Kuh-e Khwaja are roughly contemporary with these similar examples, and that the 
structures of this phase would therefore have been in place during the period of Antiochus 
III, and available to receive the murals that we have been discussing. Photographs of the 
arches at Kuh-e Khwaja can be seen on pi. 1. Other examples of generally similar 
prefabricated arch construction are to be seen in several published photographs (AHI, pi. 
VIII right). 
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It may be suggested, therefore, that examination of the arch construction in the lower 
levels at Kuh-e Khwaja, together with evaluation of the paintings in Hellenistic style, can 
help to vindicate the opinion of Gullini, that earlier building phases than those of the 
Parthian period can be detected at this site. If not all are specifically Achaemenid, one at 
least could be Seleucid. It may be remembered that the eastern expedition of Antiochus III 
was in fact contemporary with the appearance of the Arsacid kingdom, and that the 
decisive rise of that dynasty, and their occupation of Drangiana, a province soon to receive 
its appellation of Sakastan (Sistan), followed closely, probably within fifty years, on the 
departure of Antiochus in 206 B.C. Such a narrow separation in time would be hard to 
detect from physical remains, or from radio-carbon testing, but could no doubt have been 
marked by major differences in iconographic representation and religious emphasis. 

Bibliography 

AIII=E. E. Hcrzfeld, Archaeological history of Iran (The Schweich Lectures of the British Academy 1934, 

London 1935), 58-75. 
Bevan, E. R., 1902. The house ofSeleucus, vol. 2 (London; repr. 1966). 

Faccenna, D., 1981. A new fragment of wall painting from Ghaga-Shahr (Kuh-i Hvaga, Sistan), EW31, 
83-97. 

Ghanimati, S., 2000. New perspectives on the chronological and functional horizons of Kuh-e Khwaja in 
Sistan, Iran 38, 137-150. 

Gullini, G., 1964. Architettura iranica dagli Achemenidi ai Sasanidi: il palazzo di Kuh-i Khwagia, Seistan 
(Torino). 

Ilansman, J., Stronach, D., 1974. Excavations at Shahr-i Qumis, 1971, JRAS, 8-22. 

Helms, S., 1997. Excavations at Old Kandahar in Afghanistan, 1976-1978: conducted on behalf of the 

Society for South Asian Studies (Oxford). 
IAE = E. E. Herzfeld, Iran in the ancient East (New York 1941 ; repr., with monochrome plates, 1988). 
Kawami, T., 1987. Kuh-e Khwaja, Iran, and its wall paintings, Metropolitan Museum journal 22, 13-52. 
Schippmann, K., 1971. Die iranischen Feuerheiligtumer (Berlin), 57-70. 
Stein, M. A., 1916. Expedition in Central Asia, Geographical journal 47, 362. 

Stein, M. A., 1916. A third journey of exploration in Central Asia, 1913-16, Geographical journal 48, 22 1 . 
Stein, M.A., 1928. Innermost Asia: detailed report of explorations in Central Asia, Kan-Su. and Eastern 
Iran (Oxford; repr. New Delhi 1981). 



Manes ' "Twin" in Iranian and non-Iranian texts 
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The founder of Manichaeism claimed to have received his revelations from a super- 
natural being who is called in Parthian ymg (yamag), and in Middle Persian nrjmyg 
(nar-jamig). It is not now, I think, doubted that yamag and jamig mean 'twin ' and that they 
represent an Iranian *yama- with the suffixes -aka- and -iyaka- respectively. Conse- 
quently they belong with Avestan y§ma- (attested only in the famous Gathic passage 
Yasna 30,3 as the nom. dual ySma), and its doublet, the proper name Yima- (xsaeta-), New 
Persian JamseS, and with the Old Indian common ('twin') and proper noun yamd-, also 
yamala-, 'paired'. 1 This etymon is not attested as a common noun in Zoroastrian Middle 
Persian (in the Zand to Yasna 30,3 ywm'y seems to be a transcription of ySma), nor in New 
Persian, but it has survived as the word for 'twin' in a few Western Iranian dialects, like 
Baxtyari (Mann) zdmu, Siwandi (Eilers) gimeli, goumeli, Kurmanci (standard orthogra- 
phy) cimilc, cewi. One Manichaean Sogdian text has (in Sogdian script) ym'k rwsn, 2 but 
this seems to be merely a Sogdian spelling of Parthian yamag rosn, 'the luminous twin'. 

Whereas Parthian has only yamag, Manichaean Middle Persian has jamig and the 
compounds ham-jamig, in effect 'co-twin', and nar-jamig, 'male twin' or rather, as we 
should say in English, 'twin brother'. 3 In the hitherto published Manichaean texts these 
words are used with a number of seemingly different, but reconcilable, connotations. 4 

First, as already indicated, MP nar-jamig designates the being who appeared to the 
young prophet and summoned him to his mission, the being whom the CMC 5 calls Manes' 
o-u^uyoc;, that is to say 'yoke-mate, one of a pair, companion, spouse', and the Coptic texts 
call his sais, which can mean 'pair' (Demotic sjh), but also 'one of a pair, spouse'. I remark 
that in English, too, we can use 'pair' to mean 'one of the two members of a pair', for 



For possible etymological connections outside Indo-Iranian (e.g. with Latin geminus), see M. 
Mayrhofer, Kurzgefasstes etymologisches Worterbuch des Altindischen, vol. 3 (Heidelberg 1976), 8. 

Ed. W. Sundermann, Mitteliranische manichdische Texte kirchengeschichtlichen Inhalts (Berliner 
Turfantexte 1 1 [hereafter: 57/ XI], Berlin 198 1), line 622. 

Persian (like English) lacks the morphological wherewithal to distinguish between geminus and 
gemina, but it can compensate for this deficiency by use of compounds; compare New Persian nar-mes, 
'male sheep, ram', and mdSa-mes, 'female sheep, ewe', alongside the undifferentiated (and much more 
common) mes, 'sheep'. 

In preparing the following survey I have been able to complement my own collections with the 
valuable database of Western Iranian Manichaean texts prepared by Desmond Durkin-Meisterernst for the 
Dictionary of Manichaean texts. 

I.e. the so-called Codex manichaicus coloniensis (the correct title is: nepi tt|<; y£vvt|<; tou orouaTOc, 
auxovt), edited by L. Koenen and C. Romer as Der Kblner Mani-Kodex . . . kritische Edition (Opladen 1988). 
The passages mentioning the syzygos are collected and discussed (though sometimes with dubious 
conclusions; see below, note 23) in A. Henrichs, L. Koenen, Ein griechischer Mani-Codex, Zeitschrift fur 
Papyrologie und Epigraphik 5 (1970), 97-219, esp. 161-171. 
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example when we ask 'Where is the pair to this shoe?', or when a member of parliament 
has a 'pair'. The question of why the Egyptian texts say that Manes received his gospel 
from his 'pair' or 'spouse', while the Persian texts assign this function to his 'twin brother' 
will be addressed in the latter part of this article. 

M49 II 6 quotes Manes' account of his meeting with his 'twin brother', where he 
speaks of the 'wisdom and knowledge of soul-gathering which I received from that 
nar-jamig', mentions the nar-jamig a second time in a broken context, and goes on to tell 
of how 'I began to speak to the father and steadfast ones and to teach that thing which the 
nar-jamig had taught to me'. 7 What appears to be the sequel to the same account is found 
in the small fragment M464a, 8 where the prophet again mentions the nar-jamig. The 
restoration [nr](j)myg has been proposed by the editor also in M3414. 9 

The fragmentary abecedarian hymn in Pelliot M. 914.2, 10 in MP with some Parthian 
spellings, addresses a series of blessings to the prophet, where, in the d and h stanzas (lines 
18-25) we read: 

f'md hypdj drw(d) [dwjsyst 'wd (pry)h(s)twm 
drwd 'br tfwj (j)m(y)g w prh 'yt ('b)'g (')wzyd hynd 
'md fhyj pd dr(w)d h'mjmyg ['yj(g b')n 
drwd 'br /. . .] rwsn'n ky 'zys [. . .] 

Thou art come in health, dearest and most beloved one. 

Hail be to thy twin (jamig) and glory (farrah), who have came forth with thee. 

Thou art come in health, co-twin (hdm-jamig) of the gods. 

Hail be to the luminous [. . ]s from whom [. . .] 



Ed. F. C. Andreas, W. B. Henning, Mitteliranische Manichaica aus Chinesisch-Turkestan II 
(SPAW, 1933, no. 7 [hereafter: MM II], 307-8; M. Boyce, A reader in Manichaean Middle Persian and 
Parthian (Acta Iranica 9, Leiden 1975), text b. 

The text continues: 'and when they heard (it) they were dumbfounded (widimust). And just as a wise 
man, who finds the good, fruitbearing seed (new ud barwar tohm) of some tree in uncultivated ground and 
looks after it [. . .] and takes it to a well cultivated and prepared ground [...]' (the rest is lost). For amaxs-, not 
'plough', but 'look after, take care of, see N. Sims-Williams, BSOAS 52 (1989), 257. The point of the story 
is clearly that the message that Manes received from his 'twin brother' was rejected by his own community 
(a good seed cannot flourish in infertile ground . . .), and that the prophet consequently took it elsewhere. The 
same situation is described in CMC p. 107, which also tells how Manes was rejected by the Elchasaites and 
how 'according to the will of our lord I left that law in order to sow his most excellent seed (to ko/VXiotov 
olvjtou a7i£pna)'. Both accounts allude cleariy to the parable of the sower in Matthew 13; compare in 
particular Mt 13,37: 'He that soweth the good seed (to KaXXbv 07tEp(j.a) is the son of man' etc. For this 
reason, I do not think that 5 pidar ud awestwaran can very well mean 'to my father etc.', since Manes' own 
father did not reject his teachings but was one of his first followers. Instead they must presumably mean 'to 
the father (the Elchasaite patriarch?) and the steadfast ones (the elders of the community?)' or something 
similar. 

8 Ed. Sundermann, BTXl, lines 1473-1481. 

9 Ed. Sundermann, BTXl, line 1461. 

Ed. J. de Menasce, Fragments manicheens de Paris, in IV. B. Henning memorial volume (London 
1970), 304-5. 
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In this fragment it would appear that jamig (if correctly restored) designates the source of 
the prophet's inspiration (that is to say, the one otherwise called nar-jamig in MP) while 
Manes himself is the ham-jamig, his partner in the twinship. 

In Parthian there seem to be only two published passages where yamag unambigu- 
ously designates the source of Manes' revelations. One is in M1344+M5910, 11 which, de- 
spite its very fragmentary state, clearly contains an account of the childhood of the prophet 
and where (in line 25) the reading tw y(mg), 'thy twin', seems very likely. The other is 
M5651, 12 evidently a fragment of an autobiography of the prophet, where he speaks of 
cyhrg cy mn ym(g) 'w(t fr)h, 'the form of my twin and glory', 13 and goes on to quote what 
seem to be the words which the twin spoke to him when he was a boy. But it is likely that 
the word has the same meaning in M3 19, 14 where, after lauding Manes, the hymnist pro- 
ceeds to invoke blessings on ymg nvsn [']wd (g)'h frh, 'the luminous twin and the glory of 
the Bema' . 

There are a number of passages in Persian and Parthian hymns that invoke in juxta- 
position the 'apostles' (MP frestagan, Pa. frestagan) and 'twins' (MP jamlgan, Pa. yama- 
gan). On the basis of this juxtaposition it was proposed, first by Andreas, that jamig 
(yamag) designates the archegos, the leader of the Manichaean community, in the sense 
that he is the occupant of the second rank in the mortal hierarchy, after the apostles. 15 Simi- 
larly Schaeder, who was the first scholar to realise that MP nar-jamig contains the word 
for 'twin', but still maintained that there is a different word, jamig (yamag) meaning 
'leader' and used specifically for the Manichaean archegos. 16 Neither Andreas nor Schae- 
der proposed any etymology for the word (supposedly) for 'leader' nor did they explain 
why the word is used in these contexts instead of the usual term for 'leader, archegos', 
namely MP sarar. Although it seems possible that jamlgan (yamagan) can mean '(the suc- 
cessive) archegoi', perhaps in the sense that, as the heirs and deputies of the prophet, they 
stand in the same twin-like relationship to him as he does to the divine source of his inspi- 
ration, I do not actually think that there are any published passages that unambiguously 
support this translation. Take a passage like S7 R ii 9-20, 17 a MP hymn with the rubric 
'Praise of the apostles', where we read: 



Ed. Sundermann, BTXi, lines 1 1-36. 
U Ed. Sundermann, BTXL, lines 1541-1555. 

Compare the previously quoted passage from Pelliot M.914.2, which similarly speaks of (j)m(y)g w 
prh, and the passage cited in the next footnote. 

Ed. Ch. Reck, Some remarks on the Monday and Bema Hymns of the German Turfan collection, in 
L. Cirillo and A. van Tongerloo (ed.), Atti del Terzo congresso internazionale di studi [manicheij . . . 
(Lovanii 1997), 303, n. 37. 

Andreas's view is quoted in E. Waldschmidt, W. Lentz, Die Stellungjesu im Manichaismus (APAW, 
1926, no. 4), 12 n. 2: "In M4, 15 frestoyon uS yomo-yon . . . erkannte Andreas die obersten Rangstufen dcr 
manichaischen Hierarchie, Gesandte und opxr|YOi". 

H. H. Schaeder, Iranica (Abhandlungen der Akademie der Wissenschaften in Gottingen, phil.-hist. 
Klasse, 3. Folge, 10, Berlin 1934), 22-23. 

Ed. C. Salemann, Manichaica III, Bulletin del'Academie Imperiale des Sciences de St.-Petersbourg, 
1912, 4-6 of 1-32; Boyce, Reader, text ct. 
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ptystg'n rwsn'n 
jmyg'n li kyrdg'r'n 
b"n thm'n 

'wd mhryspnd'n 'st'yd'n 

hy'r'n zwrmnd'n 

phryzyn'g'n nyw'n 

'wd nhwmb'g'n 'y rm 

'wdwcydgyh 'ygyzd'n 

'stwd 'wd 'pryd hyb bwynd pys yysw' 

Luminous apostles, 
mighty jamigdn, 
strong gods 

and praiseworthy mahrespandan (light-elements), 

powerful friends, 

valiant protectors 

and guardians of the flock 

and the elect of the gods: 

may they be praised and lauded before Jesus! 

If jamigan really meant 'archegoi' it would be very strange that they are mentioned be- 
tween the apostles and the gods, rather than in a descending series (apostles, archegoi, 
teachers, bishops, etc.). Instead, one gains the impression that, here at least, the terms 
frestagan, jamigan, baan, mahrespandan, etc. all refer to the apostles. The rubric does tell 
us, after all, that this is a hymn to the apostles. All of the apostles, like Manes, presumably 
received their revelations from a 'twin brother' and consequently each one of them is a 
'twin' in his own right, in the same way that each one of them is a god and an eminent in- 
corporation of the light-elements. 

It seems to me also that the other passages 19 mentioning 'apostles and twins' together 
do not imply that these are two successive ranks in the hierarchy, but could be understood 
as implying that 'apostles and twins' are two names for the same beings. 

There is, however, one passage where Pa. yamagan does refer, if not necessarily to the 
archegoi, in any event to the Manichaean hierarchy or to certain persons within that hierar- 
chy. This is in M5, 20 a verse homily on the death of the prophet, which speaks in the r 
stanza (lines 84-90) of 'the day of grief and the time of lamentation when the apostle of 
light entered nirvana (i.e. died) and left behind the yamagan who protect the church 
(den)\ An explanation for this usage will be suggested toward the end of this article; for 



Salemann read jmwg'n, without translation, corrected by Boyce from the photograph. I have tacitly 
incorporated a number of further corrections from the new edition. 

19 Namely, in MP: M36 V 17 (ed. Andreas-Henning, MM II, 326; Boyce, Reader, text cm, § 10); 
M801a, p. 16, 11 (ed. W. B. Pfenning, Ein manichaisches Bet- und Beichtbuch (APAW, 1936, no. 10 
[hereafter: BBB], line 264; Boyce, Reader, text cu, § 26); in Pa.: M4a I R 16 (ed. F. W. K. Muller, 
Handschriften-Reste in Estrangelo-Schrift aus Turfan, Chinesisch-Turkistan, 11 (APAW, 1904, Anhang), 
50; Boyce, Reader, text cv, § 19; this is the passage quoted by Andreas-Lentz, see above fn. 15). 

2 Ed. Andreas-Henning, MM IE (SPAW, 1934, no. 27), text d; Boyce, Reader, text ce. 
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the moment it will suffice to say that although yamagan could here conceivably mean 
'(the successive) archegoi', it could equally well mean 'the Manichaean hierarchs' as a 
whole. 

In M77, 21 a series of hymns to the Third Messenger in his manifestation as the lord of 
the sun, the author invokes in the y verse of the second hymn (line 24): ymg'n rwsn'n dw 
cr'gw(zr)g'n. There is no need to translate yamagan, with the editors, as 'Ftihrer'; rather it 
seems that the hymnist is addressing the sun and the moon in a sufficiently transparent 
metaphor as 'the luminous twins, the two great lamps'. 

The one remaining edited West-Iranian passage needs to be looked at more closely. 
The trilingual Bet- und Beichtbuch contained in M801a 22 includes in lines 310 sqq. a hymn 
(in MP) to Manes in connection with the Bema festival, where we read, among other 
things (lines 321-331): 

nmbrym 'w yysw xwd'wn pws 'y wzrgyy k[y] tw dwsst 'w m'h pryst'd hy 
nmbrym 'w qnyg 'st'ydgjmyg rwsn kyt pd wysp rzm'h h'mj'r w h'mswd'b hwd 
nmbrym 'w whmn wzrg 'yt pd dyl 'y hwrw'n'n wyn'rd 

We do reverence to Jesus, the lord, the son of greatness, who sent thee, most beloved, unto us. 
We do reverence to the praiseworthy maiden, the luminous twin, who was thy companion and 
comrade in every battle. 

We do reverence to great Wahman (the great Nous), whom thou hast established in the hearts 
of those whose souls are good. 

Here, as throughout this hymn, 'thou' means Manes. The lines quoted clearly invoke the 
well-known triad: Jesus the Splendour, the Maiden of Light, the Great Nous (Wahman), 
the second sequence of gods of the third evocation. Although the words kanig (maiden) 
and rdsn (light) are separated by two other words, this context makes it sufficiently clear 
that the second deity invoked in these lines is indeed the kanig rdsn, the Light-maiden. But 
in this passage she is addressed as jamig. She is clearly not Manes' own 'twin brother' 
(nar-jamig), for she is a 'maiden' (kanig), n but must be the twin sister of some other 
exalted being. The most likely claimant to the status of being her twin is presumably the 
god Jesus, seeing that she is the second member of the triad of which Jesus is the first. 

This deduction is supported by the Manichaean Hymnscroll in Chinese, where in two 
passages we find the characters [8||£, modern ydn mo, in Pulleyblank's reconstruction of 
Early Middle Chinese [jiam mak], 24 in which Waldschmidt already recognised a transcrip- 
tion of Parthian yamagP In line 135 this word seems to refer to Manes, but in line 131 it is 



21 

Ed. Andreas-Henning, MMM, text n; Boyce, Reader, texts bh-bj. 
22 See fn. 19. 

23 

Hennchs-Koenen, art. cit. (see above, n. 5), 162-163 cite this passage as evidence for Manes' 'twin', 

translating: 'Wir verehren ... den lichten Zwilling, der dir (Mani) in jedem Kampf zur Seite stand'. To 

render kanig istayidag as '. . .' is a swindle. 
24 

E. G. Pulleyblank, Lexicon of reconstructed pronunciation in Early Middle Chinese, Late Middle 
Chinese, and Early Mandarin (Vancouver 1991). 

E. Waldschmidt, W. Lentz, Manichdische Dogmatik aus chinesischen und iranischen Texten 
(SPA W, 1933, no. 13), 512. 
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clearly equated with Jesus. So, here Jesus is a twin, while in M801a his partner in the third 
evocation, the Maiden of Light, is a twin. It is thus perhaps not excessively audacious to 
suggest that the Maiden of Light is the twin sister of Jesus the Splendour. 

The provisional result of our survey of the Middle Iranian material is that MP jamig 
and Pa. yamag can always be translated as 'twin' and that there is no real basis for assum- 
ing a pair of homonyms meaning, in both languages, 'leader'. Although it is possible that 
the Iranian Manichaeans regarded their archegos metaphorically as a 'twin' of the prophet 
(in the sense that he received his authority from Manes in the same way that Manes re- 
ceived his calling from his celestial twin brother), none of the available texts actually re- 
quire that jamig (yamag) be understood to mean 'archegos'. This translation should, 1 
suggest, be abandoned, or in any case consigned to the realm of hypothesis. 26 

Manes' first encounter with his 'twin' is described not only in the Iranian texts and the 
CMC, but also in a well-known passage near the beginning of the Manichaean chapter in 
the Fihrist of an-Nadim. In the editio princeps by Gustav Fliigel of 1 862 the first part of the 
passage reads as follows: 27 

j_4 j jj-JI 6^-?- 6-° er^ l*-*- >" » LUjI <U L«ii 

jj>j {. jZA\ u « ^JL. atL^ ^Ul dLLJI jL£ j <d jJLj L«-c ^-IL*^ ■s-lll 

and is translated thus: 28 

und als er das 12. Jahr zuriickgelegt hatte, erhielt er nach seiner Ausserung von dem Konige 
der Paradiese des Lichts, und das ist seinem eigenen Ausdruck nach Gott der Erhabene, 
Eingebungen. Der Engel aber, der ihm diese Eingebungen brachte, hiess at-Taum, was im 
Nabataischen soviel als Gefahrte bedeutet. 

The supposedly 'Nabataean' form ^ ^jJI occurs, in the same spelling, another two 
times in the following lines. 'Nabataeans' {nabat) refers strictly to the inhabitants of a 
kingdom, presumably of Arab ethnicity, who left a fair number of inscriptions in Aramaic 
in North-Western Arabia, but in mediaeval Arabic nabat is used consistently to designate 
the indigenous Aramaic-speaking population in Southern Babylonia, as opposed to the 



I leave out of discussion Pa. ymg, Sog. ymkyy, ymgyy, yymkyy, Old Turkish yimki, MP ymg'nyg 
rwc'n, as designation for an important Manichaean holy day. It is possible that this name does derive from 
Pa. yamag, but in that case hardly in the sense of 'festival in honour of the archegos' (as first suggested by 
Schaeder, Iranica, 22 sqq.), but more probably in the sense of 'two-day fast; twinned fast-days' (as 
suggested by A. Bohlig, Zeitschrift fur die neutestamentliche Wissenschaft und die Kunde der dlteren Kirche 
80 (1989), 246-247). See also the prudent discussion in W. Sundermann, 'Uberreste manichaischer 
Yimki-Homilien in mittelpersischer Sprache?', in Monumentum H. S. Nyberg (Leiden 1 975), 297-3 1 2 (esp. 

310 n. 88), reprinted in his Manichaica Iranica (Rome 2001), 597-612, with the addendum on p. 613. 

27 

G. Fliigel, Mani, seine Lehre und seine Schriften (Leipzig 1862), 50. More recent work on the 
manuscript tradition of the Fihrist has not revealed any significant variants in this passage and subsequent 
translations do not differ in substance from the one offered by Fliigel; see most recently The Fihrist of 
al-Nadim, tr. B. Dodge (New York-London 1970), 774. 
1% lbid., 84. 
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Arab settlers. So in our passage 'Nabataean' means Manes' own language, what we call 
Babylonian Aramaic. But ^. jZA\ is not Aramaic, but is evidently the ordinary Arabic word 
for 'the twin', at-taw'am, with the Arabic (not the Aramaic) definite article. In modern 
Arabic orthography this should be written ^.c ^iJI or ^1 yA\ with hamzah, but hamzah is 
not a letter, but a diacritic sign, and as such it is frequently omitted in old manuscripts. 
Thus, to read ^ as ^ is not a conjecture, but a legitimate editorial interpretation 
of the consonantal rasm. So, the first difficulty with the passage is that it seems to claim 
that a very ordinary Arabic word is 'Nabataean'. The second difficulty is that it seems to 
state that this 'Nabataean' word means qarln , that is 'companion, mate, spouse'. But this is 
not a very adequate paraphrase either for Arabic taw' am or for its Aramaic cognates (Syri- 
ac tama, Mandaic t'wm', etc.); 29 a 'twin' is not (normally) a 'spouse'. 30 On the other hand, 
we have already noted that in the Manichaean texts from Egypt, the source of Manes' in- 
spiration is designated with words (Gr. ayfyryac,, Coptic sais) that have very much the 
same meaning as Arabic qarln . It should therefore be clear that the author is in fact record- 
ing two different designations for the messenger from the realm of light: first 'twin' (like 
MP nar-jamlg, Pa. yamag) and second 'spouse, syzygos' (as in Coptic and Greek). It 
seems to me therefore that the 'Nabataean' name has somehow dropped out of the text. It is 
well established that all the manuscripts of the Fihrist derive from a master copy in which 
the auhor had left a good number of blanks, which he evidently intended to fill with a date 
or an (often foreign) proper name; in the latter case, at least, this is in many instances likely 
to be due to the fact that the name was unclearly written in his own source. These blank 
spaces are often, but not always, preserved in the existing copies, sometimes with a mar- 
ginal note indicating that the gaps are "as we found them in the master copy (dastur)" . 31 1 
have not been able to ascertain whether there is actually a blank space in any of the copies 
of the passage that interests us, but nonetheless feel confident in asserting that there must 
be a short lacuna where the Aramaic name should have been written. I propose the follow- 
ing reading for the passage cited above and its immediate continuation: 

_»»-" u^-^?- 0-° u-Lt i^-^ jJI aLil il^u I j ,n r I ViM «J |>JS L<Jls 

I » i-LJI Jl>^-cl *J JLi-a ^jejJlJI * 1 •■ - - j 2 . L . ; I I , <. . > 



The Syriac spelling t'm' implies an older *t3am-a, like Arabic tu'am-, Hebrew (pi.) t'wmym, twmm 
(tom-im, with 0 < a). Mandaic t'wm' seems to imply *tawm-a, from *taw'am-a, like Arabic taw'am-, Hebrew 
(pi.) tw'mym (td^m-im, with o < aw). The New-Testament name Qcouac., Syriac Toma, 'Thomas', is 
evidently an Aramaicised form of the Hebrew word. 

An attempt to interpret ^ jljl as Aramaic was undertaken by K. Kessler, Mani. Forschungen iiberdie 
manichaische Religion, vol. 1 [no more published] (Berlin 1889), 333, who postulated that it contains the 
theophoric element El. This, and much else, was rejected by Noldeke in his severe review of Kessler's book, 
ZDMG 43 ( 1 889), 549 (of 535-549), where it is noted that the idea that the word means something like 'El is 
a twin' is contradicted by the fact that it is defined as qarln. But Noldeke's own equation of ^.jlJI with 
"mandaischem NttlNn 'Zwilling' mit arabischem Artikel" involves basically the same difficulty. 
31 Cf. BSOAS 59 (1996), 334 n. 6. 
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(jl dj ^ JL*j ^.c v >^-lt ii^" OjJ-^-J *-! f" 1 L-aij < *ll hi 

^Jl ^iL. f M-JI d^lc * ft _^J! *J aJU ^Ul (,MiJI* d^-L ^jlTLs jrj^ 

And when he reached the age of twelve the inspiration came to him - as he says - from the 
King of the Paradise of Light, namely God -may He be elevated above what he says! -, 32 And 
the angel who brought him the inspiration was called the twin (at-taw'am), but in Nabataean 
(i.e. Babylonian Aramaic) he is <. . >, which means the companion (al-qarln). And the angel 
said to him: "Leave this sect, for thou art not of its people! Adhere to purity and abandon 
passions. 33 But the time has not come for thee to come forward, for thou art still young". But 
when he reached the age of twenty-four years the twin came to him (again) and said to him: 
"The time has come for thee to go forth into the world and summon to thy cause". [Chapter 
heading:] The words which the twin said to him: "Hail to thee, Mani, . . ." etc. 

This reading indicates that it was not only the Egyptian Manichaeans who called the 
heavenly messenger Manes' syzygos; this was also the designation in the prophet's own 
Aramaic formulation of his teachings. The word that he used was presumbly something 
like Mandaic z'w', Talmudic zww', that is zawwa, 'spouse', which, like Syriac zawga, is 
borrowed from Greek ^eoyoc,, which in turn is from the same root as cu^uyoc,. 34 If, in the 
Fihrist, the 'Nabataean' word was written I j j its loss after would be all the more 
easy to understand. 

The notion that the supernatural forces are grouped in male-female pairs is wide- 
spread in ancient Christianity (the term "syzygy" is explicitly given to such pairs in the 
Greek sources concerning Valentinism and in the Pseudo-Clementine Homilies) and it 
must have been very familiar to the original Aramaic-speaking audience of Manes' 
preaching. But this notion would have been foreign to Iranian converts. Zoroastrians must 
have felt more at home with the idea of supernatural twins, not so much because of Yima- 
(JamseS), who is a 'twin' by etymology, but does not seem to have been conceived as a 
twin in Sasanian Zoroastrianism, but because of the twin spirits (ySma) in Yasna 30,3. Of 
course, the theological content of Manes' relationship with his syzygos is totally different 
from that of the Sasanian (Zurvanite) understanding of the Gathic passage, but the authors 
of the first Manichaean writings in Iranian languages were not really interested in finding 
doctrinal similarities between their beliefs and those of the Zoroastrians but only in ex- 
ploiting useful snippets of religious vocabulary. It is the same situation as when the Mani- 
chaeans decided to equate the Father of Greatness and the Primal Man with Zurwan and 
Ohrmezd respectively, not because of any real similarity of function between the Mani- 
chaean gods and their Iranian "equivalents", but because the Ohrmezd of Sasanian Zoro- 
astrianism stands in a comparable family relationship to his father Zurwan as the 



This is a stereotyped Muslim formula for distancing oneself from inappropriate statements about the 

deity. 

"Compare the Parthian fragment M5651 (ed. Sundermann, fir XI, lines 1541-1555), where the twin 

iyamag) summons Manes to pawagift ud azadift, 'purity and freedom (from lust or the like)', and promises 

to return to him later. 
34 

The Greek loan word was eventually borrowed also into Arabic from two different Aramaic dialects: 
from Syriac as zawj and from Babylonian Aramaic as zaww. 
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Manichaean Primal Man does to the Father of Greatness. Here, as in all such instances of 
the Iranisation of Manichaean religious vocabulary, it is a question not so much of doc- 
trinal syncretism as of terminological parasitism. 

Once the "translation" of zawwa by jamlg (yamag) had been established, these 
Iranian terms could then be used, more or less mechanically, to render other usages of the 
Aramaic word. I would suspect that the mentioned passage in M5 which speaks of how 
Manes died and 'left behind the yamagan who protect the church' reflects an Aramaic text 
which employed the well-worn Christian conceit of the Church as the bride of Christ. 
'Twins' is here perhaps merely a mechanical "translation" for 'brides'. 

One of the relatively few things that we know about the Elchasaites is that they 
taught that god is accompanied by a pair of gigantic angels, a male, called the Son of God 
or Christ, and a female, called the Holy Spirit. Christ and the Holy Spirit are in effect a 
syzygy. 35 Ideas very close to these can be found in one of the Manichaean psalms in 
Coptic, where we read: 36 

xaire ppna etouabe petakei mpaoue asotfej mman 
pnca'is pmanixaios petaka nnnabe nen fabalj 
ousmame mpekiot tirene ntmntrro eftcajse 

Hail holy spirit, that art come today to save us, 
Our lord Manichaios, that forgivest us our sins. 
Blessing to thy father, peace be to the exalted kingdom! 

and a few lines later: 37 

tnsmou apksa'is nouai'ne pxristos phou'it TnpnagaBon 

We bless thy luminous pair, Christ, the author of our good. 

We have here very clearly an Elchasaite-type trinity consisting of the Father, Christ and 
the Holy Spirit, but the Holy Spirit is equated with Manes, and Christ is expressly identi- 
fied with Manes' syzygos (sai's). Manes has in effect occupied the 'female' position in the 
divine syzygy. The realisation that Manes' syzygos, the one who brought him his revela- 
tion, is none other than Jesus Christ, explains why Manes, in the opening words of his Liv- 
ing Gospel, 1 * calls himself the 'apostle of Jesus Christ', echoing the formulary of the 
Pauline epistles. Paul made no pretence of having known Jesus in the flesh but says that he 



I have discussed the doctrine of syzygies in Elchasaism and other so-called Jewish Christian sects in 
my paper on Nasrdni and hanlf, in BSOAS 65 (2002), 1-30, with an overview of the primary sources. 

Psalm 241, v. 4-6. See C. R. C. Allberry, A Manichaean Psalm-book, part II (Stuttgart 1938), 42; G. 

Wiirst, The Manichaean Coptic papyri in the Chester Beatty Library, Psalm Book, Part II, Fasc. I (Turnhout 

1996), 105. 
37 

Ibid., v. 1 1. Allberry translates apksa'is nouai'ne as 'thy Light-familiar'; Wiirst has 'deinen lichten 
Zwilling'. As mentioned above, sa'is means 'pair', not 'twin' or 'familiar'. 

Quoted in Greek in CMC 66; in MP in M17 and M66 (ed. D. N. MacKenzie, I, Mani . . ., in 
Gnosisforschung und Religionsgeschichte, Festschrift fur Kurt RudolJ '(Marburg 1994), 183-198). The MP 
translation makes Manes the prystg'ygyysw' 'ry'm'n, with the usual Iranian "translation" for 'Jesus Christ'. 
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received his gospel from the risen Jesus through a miraculous revelation. Manes likewise 
received his message from a supernatural being, his syzygos, but Psalm 24 1 explicitly 
identifies the syzygos with Christ. I add that in CMC 24 Manes' syzygos is expressly 
called %pr\ax6c„ which literally means 'excellent', but which (as Alexander of Leucopolis 
tells us, and as the Coptic texts confirm) 39 the Greek and Egyptian Manichaeans used in- 
stead of, or as well as, Xpiaxoq to designate the Christ. 

Although Manichaeism definitely has its roots in Elchasaism, it has developed the 
basic concepts of Elchasaism in a new direction. For the Elchasaites the pre-cosmic Christ 
is the one who appeared on earth, first as Adam, and latterly as Jesus of Nazareth. But in 
Manichaeism the figure of Jesus has been split up: first there is the god Jesus the Splen- 
dour, who is not Adam, but the one who appeared to Adam and brought him enlighten- 
ment, and then there is the apostle Jesus Christ, who appeared in Judaea at the time of 
Pilate; in the same way the Christian figure of Adam has been split up into Adam (the first 
man, Iranian Gehmurd) and his pre-cosmic prototype, the Primal Man (Iranian Ohrmezd). 
But like the Elchasaite Christ, each of the Manichaean Jesus figures still has a syzygos, a 
pair, just as the Manichaean Adam still has his own syzygos, Eve. The god Jesus the 
Splendour has a female syzygos (as we have deduced from BBB and the Chinese Hymn- 
scroll, both with the Iranian "translation" of syzygos as 'twin'), the Maiden of Light. And 
the apostle Jesus Christ is (as we learned from Psalm 241 ) the syzygos of Manes, the Holy 
Spirit, though in the latter case it is a desexualised, all-male syzygy. 

But it is the (partial) desexualisation of the syzygies that lays the foundation for their 
redefinition as twinships. This redefinition is specific to Iranian Manichaeism. It has no 
connection (for example) with the idea of the twin-like relationship between Jesus and 
Thomas in the Syriac Acts of Thomas, which has its basis really only in the fact that the 
Biblical name Toma is manifestly cognate with tama, 'twin'. 40 Manes' status as a twin is 
not the result of etymological speculation, but of an attempt to reformulate the Mani- 
chaean doctrine in a quasi-Zoroastrian vocabulary. 

The passage cited from the Fihrist shows thus that the author was familiar with two 
different traditions concerning the identity of Manes' source of inspiration, one Iranian, 
the other 'Nabataean' , that is to say, Aramaic. In the modern secondary literature it is often 
stated that the Fihrist reflects the so-called "western" variety of Manichaean, but it is 
evident from this passage (and from others) that this is not the case. An-Nadlm clearly had 
access to translations of Manichaean material both from Aramaic and from Iranian 
languages. 



S&&JRAS9 (1999), 440. 
See above, n. 29. 
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(NACH)SASANIDISCHEN ZOROASTRISMUS 



Alberto Cantera 



Die (verhaltnismaBig) intensive Edition von Pahlavi-Texten in den letzten dreifiig 
Jahren stellt einen grofien Schritt nach vorn in der Erforschung der Pahlavi-Sprache und 
Literatur dar, vor allem im Bereich der Lexikographie, in welchem die Glossare dieser 
Werke den Mangel an einem zufriedenstellenden Pahlavi-Worterbuch gemildert haben. 
Jedoch beeintrachtigt dieser Mangel die Pahlavi-Forschung noch immer. Es gibt zahl- 
reiche, fur unser Verstandnis des Zoroastrismus und seines Umfelds nicht unbedeutende 
Worter, die in jeder Ausgabe anders verstanden und iibersetzt werden. Die Sammlung 
einer fur einen sicheren Bedeutimgsansatz ausreichenden Anzahl von Belegstellen in 
jedem konkreten Fall wiirde die Tatigkeit jedes Bearbeiters eines Pahlavi-Textes 
dermafien in die Lange ziehen, daG diese Tatigkeit zu einem sinnlosen Unternehmen 
wiirde. Den Gleichgewicht zwischen Ausfuhrlichkeit und Effektivitat zu finden ist eine 
der schwierigsten Aufgaben des Bearbeiters eines Pahlavi-Textes. Deswegen werden oft 
Bedeutungsansatze von anderen Autoren einfach iibernommen, oder man versucht 
lediglich, die Bedeutung aus dem Zusammenhang der zu bearbeitenden Stelle zu 
gewinnen. Oft hat das verheerende Folgen fiir unsere Kenntnis des Zoroastrismus und 
seiner Geschichte. 

Ein gutes Beispiel liefern phi. xwadddsag und seine Ableitungen. In den letzten 
dreifiig Jahren finden wir fur dieses Wort nicht weniger als drei unterschiedliche Bedeu- 
tungsansatze. MacKenzie (1971, 95) gibt die Bedeutung 'self-indulgent' fur xwadddsag 
und 'self-indulgence' fur xwaddosaglh an. In der neuen Bearbeitung der vierzig ersten 
Kapitel des Dadestan I Denlg ubernimmt Jaafari-Dehaghi (1998, 293) die Bedeutung 
'self-indulgent' und 'self-indulgence' von MacKenzie; trotzdem wird xwaddosaglh in 
DD 2.16 (1998, 47) durch 'self-love' iibersetzt. Diesen Bedetungsansatz entnimmt er 
hochstwahrscheinlich Shakeds Bearbeitung des sechsten Buchs des Denkard (Shaked 
1979, 3 usw.). Ahnlich ist die Ubersetzung von Amouzgar-Tafazzoli (2000, 169) in der 
kiirzlich erschienenen Ausgabe des funften Buchs desselben Werkes 'egoi'stement' fur 
xwaddosagiha. Diese Ubersetzungen mit 'Eigenliebe, Egoismus, usw.' sind wahr- 
scheinlich aus der franzosischsprachigen Tradition ubernommen, s. die Ubersetzung 
'egoisme' fiir xwaddosaglh in de Menasce (1973, 44, 123 usw.), Mole (1967, 317), usw. 
Einen dritten Bedeutungsansatz findet man in Nybergs Glossar (Nyberg 1974, 223), 
'self-will, self-conceit, capriciousness' (fiir xwaddosaglh). Hier folgt Nyberg West, da er 
eine Stelle aus dem von diesem Autor bearbeiteten Menog T Xrad in seinem Manual 
ubernommen hat. West gab es (1871 , 166) durch 'self-will, stubborness, obstinacy, despo- 
tism' wieder. 1 



' Ahnlich Zaehner (1937-1939; 1955, 475), der 'selfwill' iibersetzt. 
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Von diesen drei unterschiedlichen Bedeutungsansatzen 2 hat der letzte in den neueren 
Arbeiten kaum Anklang gefunden, wahrend die Bedeutung 'Eigenliebe' vorzuherrschen 
scheint. In den nachsten Ausfiihrungen werde ich nun versuchen zu zeigen, daB xwad- 
ddsagih weder die Bedeutung 'Eigenliebe' o.a. noch 'self-indulgence' hat. Phi. xwad- 
ddsag bezeichnet vielmehr denjenigen Menschen, der dem eigenen Willen folgt und sich 
nicht der Autoritat der Religion unterwirft, d.h. den 'eigenwilligen'. 3 Der 'eigenwillige 
Mensch' halt sich nicht an die Autoritat der Religion, sondern entscheidet in jedem Fall 
'eigenwillig'. In Dk 5.9.5 wird dementsprechend das Vergehen der 'Eigenwilligkeit' 
(xwadddsagih) mit der Abschworung der Religion und mit der Nichtunterwerfung unter 
die religiose Autoritat in eine Reihe gestellt (s.u). Das kann sich nach der Ansicht der zoro- 
astrischen Kirche nur ein Haretiker erlauben. Dementsprechend wird der xwad- 
ddsag- Mensch in Dk 6 C83d als eine der drei Arten von Haretikern aufgefiihrt: 

ahlamog se ewenag freftar ud freftag ud xwadddsag xwadddsag an bawed ke gdwed kit sen 
weh bawed az adurbad ud xwadddsagihd an sen glred 

Es gibt drei Sorten von Haretikern: der Betriiger, der Betrogene und der Eigenwillige. Der 
Eigenwillige sagt, daB Sen besser ist als Adurbad. Er entscheidet sich fur Sen eigenwillig 4 

Gegenuber dem freftar, der Sen selbst ist, und dem freftag, der den Anhanger von Sen 
bezeichnet, der von Sen verfuhrt wurde, bezeichnet xwadddsag den Menschen, der frei- 
willig und aus eigener Entscheidung, ohne die religiose Autoritat zu beachten, entschei- 
det, da(3 die Lehre Sens der Lehre Adurbads vorzuziehen sei. Hier ist die Rede weder von 
einem egoistischen noch von einem selbstliebenden oder gar einem selbstnachsichtigen 



Dieses Wort ist ein Korapositum aus xwad 'selbst' und dosag 'willig, der Gefallen an etwas findet', 
das auf urir. *jausa-ka- zuriickgeht, vgl. av. zaosa- 'Wille, Gefallen'. MacKenzie (1971, 27) verzeichnet 
dosag 'dear, loving' . Die Beleglage dieses Wortes ist sehr diirftig. Aus den Stellen, die ich finden konnte, ist 
jedoch nur eine aktive Bedeutung 'willig, der etwas will, oder an etwas Gefallen findet' zu entnehmen. 
Dieses Wort kommt dreimal in der PU des Yasna vor: 

Y2%.9 yuzsm. zauuistdnhd. Tsd. xsaOramca. sauuatjham. I asma dosag hed pad xwahisn ud xwadayih 
<f> siiddmand [ku xwadayih T suddmand be dosed ud be dahed] 'fhr seid willig mit den Wiinschen und rait 
der vorteilhaften Herrschaft [ihr liebt die vorteilhafte Herrschaft und schenkt sie]'; 

Yyi.Ylydis. grShmd. asal. varatd. karapa. xsaOramca. isanpm. dnijam I awesan gramag az ahlayih 
dosagtar ke karb hend [ku-sdn xwastag weh sahed ku kar ud kirbagj xwadayih xwahend pad drozisn 'Sie 
Ziehen (d.h. sie sind williger nach) die Besitztiimer, die Karb sind, der Wahrheit vor [d.h. es scheint ihnen, 
daB Reichtura gut ist, daB er eine Pflicht und ein Verdienst ist] und wollen die Herrschaft durch Betrug'; 

F50.7 at vs. yaoja. zauuistiiSng. auruuatd. I edon x o asma ayozam [d kar ud dadestan T asma] ke 
dosag [abayisnig] ud arwand [hed] [abargar] 'So mochte ich euch vereinigen [zur Erfullung eurer 
religiosen Pflichten], euch, die willig [fugsam] und schnell [seid] [sehr fleiBig]'. 

Auch inKoraposita wie z.B. asanihdosag 'der am Leichten Gefallen findet' (Dk 5.24.14) zeigt sich 
diese aktive Bedeutung. 

Damit stimmt die Sanskrit-Ubersetzung svecchacdritvat Handlung nach dem eigenen Willen' fur 
phi. xwadddsagih in Mi" 37.32 iiberein. 

Man beachte, daB, obwohl Shaked an dieser Stelle seine tibliche Ubersetzung 'self-loving' 
verwendet, er in einer Anmerkung abcr darauf hinweist, dafi xwadddsag hier die Bedeutung 'self-willed, 
deluded by following fancy' zu haben scheint. 
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Menschen, sondern ganz deutlich von einem Menschen, der seinem eigenen Willen folgt 
und seine eigenen Entscheidungen trifft. 

Weiter als der Autor des Denkard geht der des Menog iXrad. In diesem Werk {MX 
42. 10-1 1 ) wird dem Menschen, der 'eigenwillig' verfahrt, nicht nur der Titel 'Haretiker' 
zugeschrieben, sondern sogar seine menschliche Natur angezweifelt. Die Menschen teilen 
sich nach Menog i Xrad in drei Unterarten: 5 die Menschen {mardom), die Halbmenschen 
{nemmardom) und die Halbdews (nemdew). Die ersten zeichnen sich dadurch aus, dafi sie 
an die zentralen Geboten der mazdayasnischen Religion und an nichts anderes glauben. 
Die Halbdews haben vom Menschlichen nur den Namen und kennen den Unterschied 
weder zwischen 'geistig' und 'stofflich', noch zwischen Siinde und Verdienst noch 
zwischen Himmel und Holle. Die Halbmenschen werden folgendermalte beschrieben: 

nemmardom an bawed ke cis I getlg ud menog pad sahisn I xwes kuned ud xwesxradlhd ud 
xwaddosaglha ast kdr ud kirbag I pad kamag I ohrmazd ud ast pad kamag I ahreman azis 
rawed. 

Der Halbmensch ist derjenige, der sowohl in weltlichen als auch in geistlichen Angelegenheiten 
nach der eigenen Ansicht, je nach seiner eigenen Weisheit und Willen handelt. Er sieht davon 
ab, ob es ein Verdienst nach den Wunschen Ohrmazds oder nach den Wunschen Ahremans ist. 

Der 'eigenwillige' Mensch ist nicht derjenige, der die Vorschriften kennt, verachtet 
und ihnen deswegen nicht folgt, sondern derjenige, der sich nicht darum kummert. Die 
Nichtbeachtung der Vorschriften der Religion, die man kennt, heiB in der Phl.-Literatur 
tarmenisnlh (I den) 'Verachtung der Religion'. 6 Die 'Eigenwilligkeit' ist aber nicht die 
Verachtung, sondern eher die Mi(3achtung der Vorschriften der Religion. Eine genaue, 
wenn auch etwas kiinstliche Unterscheidung zwischen tarmenisn (T den), waranlg 'Lust' 
und xwaddosaglh wird in Dk 6.5 geliefert: 

u-sdn en-iz dwon ddst ku ke an ce ddned ku kirbag ud ne kuned an tarmenisnlh tarmenisnlh 
xem petyarag ud ke an ce ddned ku windh ud kuned an waranlglh waranlglh xrad petydrag ud 
ke an ce ne ddned ku kirbag aydb windh ud pes l 6 ddnisn rased kuned an xwaddosaglh 
xwaddosaglh den petyarag 

Wenn jemand weiB, dafi etwas ein Verdienst ist, und es nicht tut, (so) ist das Verachtung (der 
Religion). Verachtung (der Religion) ist die Gegenschopfung zum Charakter {xem). Wenn 
jemand weiB, dafi etwas eine Siinde ist, und es trotzdem tut, [so] ist das Lust {waranlglh). Lust 
ist die Gegenschopfung zur Weisheit {xrad). Wenn jemand nicht weiB, ob etwas ein Verdienst 
oder eine Siinde ist, und bevor er zu dieser Kenntnis gelangt, es tut, [so] ist das 
Eigenwilligkeit. Eigenwilligkeit ist die Gegenschopfung zur Religion. 

Trotz dieser genauen Unterscheidung blieb den zoroastrischen Gelehrten die Nahe 
der 'Eigenwilligkeit' (d.h. der MiBachtung der Religion) zu der 'Verachtung der Religion' 
nicht verborgen. Deswegen macht der Autor des Denkard aus der 'Eigenwilligkeit' die 
bosartige Genossin der Verachtung der Religion {Dk 6.246): xem petyarag tarmenisn u-s 



Eine abweichende Klassifizierung findet sich in Dk 3.65. 
6 S. dazu Shaked (1979, 231 f.). 



20 



Alberto Cantera 



bradarod xwaddosagih 'Verachtung (der Religion) ist der Gegensatz zum Charakter und 
ihr schlechter Genosse ist Eigenwilligkeit'. 

Die 'Eigenwilligkeit' (xwaddosagih) verstoBt gegen eine Institution, die vor einigen 
Jahren Kreyenbroek (1994, besonders 7 ff.) herausgearbeitet hat: dastwardarlh 'das 
Haben eines Dastwars' oder besser 'die Unterwerfting unter die Autoritat eines Dast- 
wars' 1 (s. WZs 27). 8 Danach hat jede Privatperson sich der Autoritat eines von ihr 
gewahlten Dastwars zu unterwerfen. Nicht einmal die Verdienste, die man ohne 
Konsultation dieses Dastwars machen sollte, gelten als solche (s. Dk 9.9.4 [M 793.6 ff]): 

abar dyke dastwar ne ddstpad dddnexweslh leckirbaglkard ne rased o an ipahlom axwan 

Uber denjenigen, der sich der Autoritat des Dastwars betreffend des Gesetzes nicht unter- 
stellt. Keiner seiner Verdienste, die er gemacht hat, wird die beste Existenz erreichen 9 

Der xwaddosag-Mensch unterwirft sich der Autoritat des Dastwars nicht. Deswegen 
wird das eigenwillige Verhalten in Dk 5.9.5 [M 442. 1 3] mit der Nichtunterwerfung unter 
die Autoritat in Verbindung gebracht: 

ud tarmenisnlh i den ud abaz stayismh I azis ud ne daslan I dastwar ud xvi>addosagiha~ 
raft<an> ud abarig andar im dar clyon pad hangirdig ce agdenih ta ce adenlh nam 

(liber) die Verachtung der Religion, die Abschworung ihrer, die Nichtunterwerfung unter die 
Autoritat des Dastwar, das eigenwillige Verhalten, und weitere (Siinden) dieser Art, die in 
der Kiirze den Namen 'Zugehorigkeit zur schlechten Religion' (agdenih) und sogar bis 
'Irreligiositat' (adenlh) (tragen) (s. Amouzgar-Tafazzoli 2000, 43). 

Die Unterwerfung unter die Autoritat ist selbstverstandlich mit der Gehorsamkeit 
gegenuber der Autoritat des Dastwars aufs engste verbunden, s. Dk 9.38.7 [M 855.8 ff.]: 

panjom abar griftan ud dastan I an axwdmand ud radomand dastwar <ud> niyoxsldan l-s 
hammog ud padis d ohrmazd dastwarlh . . . 

Fiinftens iiber die Wahl und die Unterwerfung unter die Autoritat des Dastwars, sei er ein 
Axw oder ein Rad 10 <und> (iiber) die Gehorsamkeit gegenuber seiner Lehre und iiber die 
(Bindung) dadurch an die Autoritat Ohrmazds . . . 

Dementsprechend wird xwaddosagih mit aniyoxslddrlh 'Ungehorsamkeit' assoziert, 
s.DA:6E40: 



Vgl. z.B. Dk 9.51.2 [M 884.15]: en-iz ku ke gospand pad dastwar i gospandan rad dared . . . 'Das 
bedeutet, daB derjenige, der das Vieh der Autoritat des Dastwars, der der /fac/des Viehs ist, unterstellt 
8 Ahnlich auch Pahlavi texts 129 ff. 

Dieselbe Idee findet sich u.a. in Suppl.SnS. 12.2: ciyon gowed pad sagadom ku ne kas az an asrosdar 
mard ke dastwar ne dared rased 6 an i pahlom axwan ne ka dy an and abar osmurisn he ku-s kar ud kirbag 
an and kard ested cand spig iurwaran ka pad waharwaxsed 'Wie man berichtet in dem Sagadom: niemand 
von den Ungehorsamen, der sich der Autoritat eines Dastwars. nicht unterstellt, wird zu der besten Existenz 
gelangen, und wenn er auf seiner Rechnung soviel (Verdienste) hatte - d.h. er hatte so viele Verdienste 
gemacht - wie die Sprosse der Pflanzen, wenn sie im Fruhling wachsen'. 

Wortlich 'dem Dastwar, der ein Axw und ein Rad hat'. 
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ahreman hambandisn az xwaddosagih ud aniyoxsiddrih 

Die Bestandteile Ahremans sind Eigenwilligkeit und Ungehorsamkeit. 

Wie wir gesehen haben (Dk 9.38.7), ist die Unterwerfung unter die Autoritat des 
Dastwars die Verbindung zwischen dem Menschen und der Autoritat Ohrmazds. Die 
Autoritat Ohrmazds ist nichts anderes als die Religion (den) und vor allem die Vor- 
schriften, die in ihr enthalten sind (dad). Insofern ist sie mit der Gesamtheit der den, die 
sowohl das Avesta als auch die unterschiedlichen AuBerungen der priesterlichen Auto- 
ritaten, die im Zand enthalten sind, umfaBt, identisch. Somit versteht sich die Gegenuber- 
stellung von den und xwaddosagih in Dk 6.1b und 6.5." Der Vertreter der Religion (und, 
wie wir spater sehen werden, auch des Gesetzes) im taglichen Leben eines Zoroastriers 
war eben der 'private' Dastwar eigener Wahl, dessen Autoritat jeder Zoroastrier sich 
unterwerfen muB. 

In der sasanidischen theo-kosmologischen Spekulation iibernahm die 'Eigenwillig- 
keit' (oder 'Nichtunterwerfung unter die Autoritat der Religion') eine ganz besondere 
Rolle. Sie wurde zu einem der wichtigsten Instrumente Ahremans in seinem Kampf gegen 
Ohtmazd. In Dk 3. 192 macht man aus ihr eine der zwei Bekleidungen oder Waffen Gan- 
nag Menogs. 12 In GrBd 1.41 [TD2 9.12] wird xwaddosagih als eine der uranfanglichen 
Eigenschaften Ahremans zusammen mit der Handlungsunfahigkeit (akarih), der Nicht- 
exzellenz (apahlomih) und dem nachtraglichen Wissen (pasdanisnih) erwahnt. Dem- 
gegeniiber stehen auf der Seite Ohrmazds: Herrscherweisheit (xwadayfrazdnaglh), Ruhm 
(namagih), Exzellenz (pahlomih) und Unverganglichkeit (asazisnlh). 

In GrBd 1.44-48 [TD2 1 1.2 ff.] wird der Anfang der geistigen Schopfung beschrie- 
ben: Ohrmazd schuf aus seiner eigener Essenz und aus dem Licht der Existenz die Gestalt 
der Schopfungen und des Feuers. Dann schuf er way 'den Wind' und dann die Erde. Als 
Antwort darauf schuf Gannag Menog aus der Dunkelheit der Existenz und aus seiner 
eigenen Gestalt seine Schopfungen, und dann, aus der 'Eigenwilligkeit der Existenz' (sti 
xwaddosagih), schuf er die Gestalt der Lust (waran T ' wattar-den kirb). D.h. nach der 
Dunkelheit und der eigenen Gestalt Gannag Menogs ist die 'Eigenwilligkeit' die 
Urmaterie der Schopfung der bosen Macht. Sie bildet nach dem ersten Kapitel des 



In Dk 6.1b werden verschiedene Paare auf unterschiedlichen Ebenen gegeniibergestellt: auf der 
warom-Ebene wahman : akdman; auf der kdmag-Ebene srds : xwes; auf der menwn-Ebene spandarmad : 
taromad; auf der gowisn-Ebene xrad : waran; und auf der kunisn-Ebene den : xwaddosagih. DaB die 
Opposition den : xwaddosagih auf dem Bereich derTaten(tuni5n) verlegt wurde, zeigt deutlich, daB wiruns 
hicr im Bereich der Vorschriften der Religion und der einzelnen Handlungen der Menschen bewegen. Der 
Weg zu diesen Vorschriften fur den einzelnen Menschen ist das dastwardarih, und gerade diesen Weg ist 
der xwadddsag-Mensch nicht gegangen. 

Wenn man von diesem Verstandnis von xwadddsagfih) ausgeht, wird klar, warum wiyabanih 
Tauschung' die Frucht der Eigenwilligkeit ist (Dk 6 E41): die MiBachtung der religiosen Autoritat und die 
Entscheidungen nur nach dem eigenen Willen fuhren zur Tauschung, d.h. zu von der Wahrheit der Den 
abweichenden Antworten. Ahnlich erklart sich auch die Assoziation mit freb in MY" 37.32. Die Phl.-Hss. 
zeigen dort nur dosagih, aber das pazand x'aL dosiund die Sanskrit-tjbersetzung svecchacaritvat machen die 
Verbesserung zu xwaddosagih sehr wahrscheinlich. 

Die andere ist sastarih 'Tyrannei' als Opposition zu asronih (s. Zaehner 1955, 45). 



22 



Alberto Cantera 



Bundahisn die Materie einer Erscheinung, mit der sie in der Phl.-Literatur aufs engste 
verbunden ist: waran(igih) 'Lust'. 

Die Verbindung der Eigenwilligkeit mit waran(igih) durchdringt die ganze 
Phl.-Literatur: 13 phi. xwadddsagkommt z.B. als Epitheton von waran (DD 36.42) vor oder 
man spricht von der 'Eigenwilligkeit der Lust' (waran xwadddsagih, Dk 3. 366 [M 
350.14]), usw. Eine besondere Rolle wird ihr aber in Dk 3.27 [M 21.15-24] 14 zuge- 
schrieben, wo sie in ein ganzes kosmologisches System eingebettet wird. Nach dem Autor 
dieses Abschnittes sind die Elemente des Guten und des Bosen acht, welche ihrerseits aus 
anderen Elementen bestehen. Diese kosmogonische Anordnung konnte man tabellarisch 



so darstellen: 


wehih 


wadih 


spennagih 


gannaglh 


<dsrdnih> ls 


sdstarih 


den 


asronih hamestdrih 


danagih 


agdenih 


erih 


anerih 


rasffh 


kayagih ud karbih 


xwdbarih 


druzih 


radlh 


anespdsih 


rayenidarih I abar wehden rdst 


wisoftdrih 


wayig 


waranlg 


ardestarih 


xwadddsagih 


asronih ayyar 


har ahlamogih i asronih bradarod 


tagigih 


sdstarih ayyar 


arwandih 


dusdanagih 


xwadaylh 


agdenih 


dad 


ahog 


hunar 




rayenidarih <i> abar xwadaylh 


wisoftarih 



Es lag offensichtlich in den Interessen von Manuscihr i juwanjaman, dem Autor des Dadestan I 
denig, die enge Beziehung von xwadddsagfih) mit waran(igih) besonders zu betonen. Dort wo 
xwadddsag(ih) in diesem Werk vorkommt, steht es in der Tat in Verbindung mit waranfigih). In DD 36.42 
macht er aus xwadddsag ein Epitheton des Damons 'Lust' (waran): u-s pad an i dro-denih <ud> daman 
hazenid spazgfreftar ud waran xwadddsag ud ken ud aresk . . . 'Und er vereinte in der Religion der Luge 
und in den Schopfungen die betrugerische Verleumdung, die eigenwillige Lust, die Rache, den Neid 

Nach DD 5.7 sind sowohl 'Lust' als auch 'Eigenwilligkeit' dafur verantwortlich, daB der Mensch 
sich nicht um die Taten kummert, die ihn zum Paradies fuhren sollten: ud waranigih ud xwadddsagih ray 
an-iz kar ke-s rah I 6 wahist padis sayed budan xwestan padis ne ran/end 'Wegen ihrer Lust und 
Eigenwilligkeit kummem sich (die schlechten Menschen) nicht darum, welche Taten ihr Weg zum Paradies 
sein konnten'. 

In DD 2.16 macht man Wahman daffir verantwortlich, daB er das Herz fern von Lust und 
'Eigenwilligkeit' halt. 

14 Ubersetzungenund teilweise Kommentare zu diesem Kapitel sind in Zaehner ( 1 937-1 939; 1955, 378 
ff.), de Menasce (1973, 44 ff.) zu finden. 

Es fehlt in den Handschriften, wird aber sowohl von de Menasce wie auch von Zaehner erganzt. 
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bagan 

wastryosTh 
gehan warzTdarTh 

paymanag manisnig 
nanaozisnin 

wizTddnhismg radlh 

asronTh <ud> ardestarTh ayyar 


gfwyk 

pad duzTh ud stahmaglh warzTdaran gehan pe- 
tyarenidan 

pad penih ud pad dawTdarTh (?) wanegarTh 11 
halag kardanh abadlh gehan pe- 
tydremdan 

pad penih padexlhabesihemdan 

dam murnjenidan 

wastryosTh petyar 


hunihadig 

hutuxsTh 

an se pesag ayyar 

humad 

huxt 

huwarst 

ruwan ahldyTh 


dusnihadig 

dustuxsagih 

dusmad 

dushuxt 

dushuwarst 

ruwan druwandih 

se pesagan petyarag 



Die Interpretation dieses Systems ist im Detail kompliziert, aber bestinimte allge- 
meine Ziige sind nicht zn verkennen. Die Elemente des Guten und des Bosen werden nach 
einem dem sozialen ahnlichen Ordnungspnnzip geordnet: die spennagig und gannaglg 
Elemente stehen parallel zum Priesterstand; wayig und waranig zum Kriegerstand; 18 die 
baglg und gt'wyk zum Bauernstand; die nihadlg und dusnihadlg zum Handwerkerstand. 19 
Die Zuschreibung der Elemente zu der einen oder der anderen Kategorie entbehrt eine 
genauer Systematik, wie man z.B. an der Tatsache erkermt, dal3 gewisse Elemente in zwei 
verschiedenen Gruppen vorkommen, z.B. agdenih, das der gannaglg und spennagig 
Gruppe zugeordnet wird. Trotzdem sind diese Elemente nicht willkiirlich der einen oder 
der anderen Kategorie zugeschrieben. 

Die Eigenwilligkeit begegnet uns als erstes Element der waranrg-Kategorie. Es ist 
also zu vermuten, daB sie in enger Beziehung zu den anderen Elementen dieser Kategorie 
stehen wird. Es handelt sich um folgende Elemente: 'Eigenwilligkeit' (xwadddsagih), 
jede Haresie, die schlechte Genossin des Priestertums (har ahlamogTh T asronih 
bradarod), der Heifer der Tyrannei (d.h. der haretischen Priester) (sastarih ayyar), das 
schlechte Wissen (dusdanagih), die schlechte Religion [agdenih), Laster (ahog) und die 



M <hndwcsnyk>. Wahrscheinlich 'Erwerbung (vom Besitz)'. 

17 So deMenasce(1973,44). 
1 8 

Diese kosmologische Anordnung spiegelt sich in der Kosmogonie, so wie wir sie aus dem Anfang 
des groBen Bundahisn kennen, wieder. Die erste Phase der Schopfung Ohrraazds ist die Schaffung der 
Gestalt der Schopfungen und des Feuers aus der eigenen Essenz und aus dem sti-rosmh. Dies entspricht 
natiirlich den spennagig-E\emenlen und wird mit dem Priestertum assoziiert, woffir die Gestalt des Feuers 
ein Symbol ist. Dementsprechend brachte Gannag Menog seine Schopfungen aus dem sti-tangih und aus 
seiner eigenen Gestalt, die wohl den gannagfg-Elementen entsprechen, hervor. Daraufhin schuf Ohrmazd 
die Gestalt von Way, das natiirlich fur die wayig-Elemente verantwortlich ist. Parallel brachte Ahreman 
Waran aus der sti-xwaddosaglh hervor, d.h. die waramg-Elemente mit xwadddsagih an erster Stelle. 

DaB diese letzte Kategorie eine besondere Stellung hat, sieht man u.a. daran, dafi sie nur als Hilfe 
oder Ffindernis der drei anderen Stande konzipiert wurde. 
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daraus resultierende Zerstorung (wisoftarlh). Um den gemeinsamen Nenner, der sie 
verbindet, besser erfassen zu konnen, miissen wir die Natur von waran(iglh) analysieren. 
Wie Zaehner (1955, 174 ff.) gezeigt hat, ist waran(igih) der Gegensatz zur Weisheit 
(xrad). 20 In Dk 3.292 werden in einer Begriindung des Dualismus die Beziehungen 
zwischen Weisheit (xrad), Wissen (danagih) und Gesetz (dad) einerseits und Lust 
(waran(igih)), schlechtem Wissen (dusagahlh) und Gewalt (must) andererseits syste- 
matisiert: xrad ist der Ursprung und die Basis des Wissens (danagih), seinerseits Stiitze 
des Gesetzes (dad); hingegen ist waranftgih) Ursprung des schlechten Wissens 
(dusdgahih) und somit der Gewalt (must) als Gegensatz zum Gesetz (dad). So wie xrad 
verantwortlich fur das Gesetz (dad) ist, ist waran(Tglh) verantwortlich fur seine Leugnung, 
s. Dk 3.292 [M 302.12]: 

ud waran ke dusdgahih azis wattar az dusdgahih iaz waran ud dusdgahih ke addd azis wattar 
az addd iaz dusdgahih ud adadke hunusak iaddd i asl drozisn ud skohih ud wisp mendgig ud 
getigig andgih azis wattar az wisp mendgig ud getigig zydn ud andgih ud bes I az addd 

Und Waran, aus welchem schlechtes Wissen (dusdgahih) (entsteht), ist schlimmer als das 
schlechte Wissen (dusdgahih), das aus ihm (entsteht). Und schlechtes Wissen (dusdgahih), 
aus welchem Gesetzlosigkeit (addd) (entsteht), ist schlimmer als die Gesetzlosigkeit (addd), 
die aus ihm (entsteht). Utid Gesetzlosigkeit (addd), aus welcher die Nachkommenschaft von 
Gesetzlosigkeit, namlich Liige, Armutund jedes geistliche und stoffliche Ungliick, (entsteht), 
ist schlimmer als jedes Mifigeschick, Ungliick und Leid, die aus der Gesetzlosigkeit (addd) 
(entstehen). 

Der maximale Exponent der Gesetzlosigkeit (addd) ist die 'Eigenwilligkeit' (xwad- 
ddsagih) oder 'Mifiachtung der Religion', die fur die freie, ungebundene Entscheidung der 
Menschen verantwortlich ist und als solche zur Negation der Autoritat der Religion wird. 
Daher wird xwadddsagih als erstes der wara/wg-Elemente aufgefuhrt. In der Vorstellungs- 
welt des Autors des Denkard ist die 'Eigenwilligkeit', die freie Entscheidung ohne Unter- 
werfung unter die Autoritat der Religion, die Essenz der Lust, 21 der groBte Feind von xrad 
und somit des Gesetzes. 

In DA: 3.192 ubernimmt xwadddsagih die Rolle von waranigih. Dort werden die Ele- 
mente des Guten und des Bosen oder Waffen Ohrmazds und Ahremans auf vier be- 
schrankt und dabei die Parallelitat dieser Anordnung zu der Gesellschaftsstruktur starker 
betont. Auf der Seite Ohrmazds erscheinen Priestertum (asronih) und Kriegertum (ar- 
destarih); auf der Seite Ahremans Tyrannei oder falsches Priestertum (sastarih) und Ei- 
genwilligkeit (xwadddsagih). 21 In diesem schwierigen Kapitel werden die vier Machte 
systematisch nach einer kurzen Einfuhrung iiber ihre kosmogonischen Rollen, die an Dk 
3.27 erinnert, auf alien Ebenen gegeniibergestellt. Diese Gegeniiberstellung ist sehr infor- 
mativ iiber die Natur und die verheerenden Folgen fur die gesellschaftliche Ordnung, die 



Zu xrad s. Shaked (1979, 229). 

Dk 3.192 [M 206.13 ff.]: en brahm waran druz xwadih 'Diese Bekleidung (xwadddsagih) ist die 
Essenz der Druz waran' (vgl. GrBd. 1.44). 

D.h. jedes Mai das erste Element der Auflistung in Dk 3.27. 
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dem xwaddosagih im Zoroastrismus zugeschrieben werden. Ich gebe sie hier tabellarisch 
(Dk 3.192) wieder: 23 



asronih 


sastarih 


ardestarih 


xwaddosagih 


andar hunaran pad 
xrad 

Unter den Tugenden 
(erscheint es) in Weis- 
heit 


andar ahogan pad du- 
sagahih 

Unter den Lastem (er- 
scheint es) in schlech- 
tem Wissen 


andar hunaran abar 
tagigih an i mardan 
ham marcabukih 
Unter den Tugenden 
(erscheint es) in Tap- 
ferkeit, d.h. Bravour 
der Menschen 


andar ahogan pad 
xwaddosagih 

Unter den Lastern (er- 
scheint es) in der Ei- 
genwilligkeit 


andar barisnan pad 
erih ud hunsandih 

Unter den Verhaltens- 
weisen in Iraniertum 
und Zufriedenheit 


andar barisnan pad 
anerih ud ahunsandih 

Unter den Verhaltens- 
weisen in Nichtarier- 
tum und Unzufrieden- 
heit 


andar barisnan pad 
IPCfO^I 24 dddestaniglh 

Unter den Verhaltcns- 
weisen in . . . und Ju- 
stiz (Anerkennung der 
Richterspriiche) 


andar barisnan pad a- 
nayab<ag>Th ud 
ahidih 

Unter den Verhaltens- 
weisen in Einsichtslo- 
sigkeit und Verwirrung 


andar xeman pad an 
asnudag menisn ud 
areswaxt gowisn 

Unter den Charakteren 
in reinem Denken und 
rechtgesprochenem 
Wort 


andar xeman pad dwn' 
ttieni^ti u/1 an T tnihoxt 

'/ic'fi.ifi mw Lift i rriiriij.^i 

gowisn 

Unter den Charakteren 
in betrugerischem 25 
Denken und falschem 
Wort 


andar xeman pad 
Icamag i Jt'aron an i 
mchdadestaniha kar 

Unter den Charakteren 
in rechtschaffenem 
Wunsch, namlich die 
Handlung iiber die 
Anforderungen des 
Gesetzes hinaus 26 


ud <andar> xeman 
pad an T abaron kamag 
an I xwaddosagih den 
ud an ifrazam f wisob 
Unter den Charakteren 
in unrechtem Wunsch, 
der Religion der Ei- 
genwilligkeit, und der 
(daraus resultierenden) 
Endzerstorung 27 


<andar> getig desa- 
gan pad mard i ahlaw 

Unter den weltlichen 
Gestalten in wahr- 
haftigem Mann 


<andar> getig desa- 
gan pad druwand mar 

Unter den weltlichen 
Gestalten in trug- 
haftem Schurke 


andar getig desagan 
pad tagig ud arwand 
tan 

Unter den weltlichen 
Gestalten in tapferem 
und schnellem Korper 


andar getig desagan 
pad xwaddosagan 
abaronstez maran 
Unter den weltlichen 
Gestalten in den eigen- 
willigen Menschen, 
die unrechte Strei- 
tigkeiten fuhren 


andar pesagan pad 
asronan 

Unter den Standen in 
den Priestem 


andar pesagan pe- 
tyaragan pad sastarih 

Unter den Feinden der 
Stande in falschem 
Priestertum 


andar pesagan pad 
ardestaran 

Unter den Standen in 
den Kriegern 


andar pesag ha- 
mestaran pad ahla- 
mogan 

Unter den Gegnern der 
Stande in den 
Haretikern 



Diese Stelle wurde von Zaehner (1937-1939; 1955, 374 ff.) und de Menasce ( 1 973, 1 98 ff.) iibersetzt. 

Die Lesung dieses Wortes ist sehr unsicher. Zaehner (1937- 1 939, 3 14) erwagt die Moglichkeit einer 
Vcrbesserung in mehman, aber spater (1955, 375, 378) transliteriert er es und laflt es unubersetzt. De 
Menasce (1973, 200) iiberlegt eine Deutung als 'piete' und eine Lesung als ein Heterogramm <RHMN>. 
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Die Lesung dieses Wortes ist ratselhaft. Die Bedeutung geht jedoch hervor aus der 
Gegeniiberstellung zu dsnudag. Zaehner liest dieses Wort als dawan und stellt es zur Wurzel dab- 
'betriigen'. De Menasce ubersetzt es ohne weiteren Kommentar als 'tromperie'. 

26 ______ 

Zaehner (1937-1939, 306) ubersetzt an i mehdadestamha kar durch 'an action conductive to greater 
good order'. De Menasce (1973, 200) hat hingegen dafiir 'une action clemente'. An anderen Stellen 
ubersetzenKreyenbroek(1987, 202) mehdadestan durch 'great importance', Shaked(1979, 53) 'accordance 
with the religion', Amouzgar-Tafazzoli (2000, 151) 'jugement convenable, loi sublime', usw. Dieses Wort 
steht auf einer Reihe rait phi. wehdddestdn(tar) 'die Pflichten iiber die Forderung des Gesetzes hinaus 
erfullend' (s. dazu Macuch 1993, 136) und seinem Gegenstuck wattardddestdn(tar), das ich zweimal in der 
PU Widewddds belegt finde: 

PW 3.40 nasd nigdnlh pad har cis-e oh bowed be pad nasd aydb ka andar must abdz glred edon 
bowed ciyon wattar dddestdntar '(Die Siinde) des Begrabens eines Leichnams kann bei jedem Stoff 
geschehen. Aber wenn man (den Leichnam) mit einer (anderen) Leiche bedeckt oder ihn in der Faust 
festhalt, gilt es, als ob man unterhalb der Mindestanforderung des Gesetzes zuriickgeblieben sei'. 

P W 1 6. 1 1 s 6 syans guft ay andar se Sab tuhlg kar id no roz ud sabdn ka pdk be bowed ed rdz ud sabdn 
tuhig ray pdyisn ud pas an soyisn pas az no sabag tuhlg kar nest ce home ka pdk be bowed pad gydg be 
padixsa sustan be ant torn ka se sabag pad paklh nisast aydb-s dastan mdh abdz 6 bun dmad ces an dastan az 
bunlh tuhlg ud har cis edon bowed ciyon dastan ast ke edon gowed ay edon bowed ciyon wattar dddestdn- 
tar-iz pad har do 6 mar dyed 'Sosyans sagte: Drei Nachte lang ist tuhlg (Isolierung) vorgeschrieben. Bis zum 
neunten Tag und Nacht, wenn sie rein wird, muB sie einen Tag und eine Nacht wegen tuhlg warten. Danach 
soil sie sich waschen. Nach neun Nachten ist tuhlg nicht mehr vorgeschrieben; denn wenn sie auch immer 
rein wird, ist es urn diese Zeit (nach neun Tagen und Nachten) angebracht, daB sie sich wascht. Aufier im 
Fall, dafi sie drei Nachte lang gesessen hat, um rein zu werden (damit das Blut nicht fliefit), oder daB die 
Blutung von neuem anfangt. Denn das ist wiederum der Anfang der Menstruation. (In diesem Fall) ist tuhlg 
und alles andere so, als ob es (eine neue) Blutung ware. Es gibt einen Kommentator, der sagt: Es gilt so, als 
sei sie unterhalb der Mindestfordcrung des Gesetzes zuriickgeblieben. In beiden Fallen wird (die Frau) zu 
einer Schurkin'. 

Welche Rolle mehdadestan unter diesen Begriffen spielt, ist nicht ganz klar. Moglich ware, daB es 
die mittlere Stellung unter wehdddestdn und wattardddestdn einnimmt. Wahrscheinlicher scheint mir 
jedoch, daB mehdadestan mit wehdddestdn gleichbedeutend ist. Dafiir spricht meines Erachtens die Form 
mehdddestdntar, die mit wehdddestdntar in MHD (6.5, 14.1 f., 100, 15, 16 f, 13.7) vergleichbar ist, s. Dk 
5.9.13 [M 443.9 f.]: kirbag ciyon ka mehdddestdnlh payddg hame an I mehdddestdntar 'Verdienste, 
namlich, wenn das Hinausgehen iiber die Anforderung des Gesetzes deutlich ist, dann sind sie immer 
(Verdienste), die weit iiber die Anforderung des Gesetzes hinaus reichen' (anders Amouzgar-Tafazzoli 
2000, 45). Phi. mehdadestan ist in der Phl.-Literatur gut bezeugt. Einen Beleg, der direkt mit unserer 
Stelle vergleichbar ist, finden wir in Dk 6.127: *nohom [s. Snaked 1979, 52] kirbag kardan ud az windh 
pahrextan kirbag mehdddestdnlhd abertar kardan ud az windh ud az windh grdyldan wes pahrextan 
weh 'Neuntens ist es besser, Verdienste zu raachen, sich vor Siinde huten, viele Verdienste iiber die 
Anforderung des Gesetzes hinaus zu machen und sich intensiv vor Siinde und Neigung zur Siinde zu huten. 
Auch in DD 44.7 ist gegen Kreyenbroek (1987, 202) dieses Wort in diesem Sinne zu verstehen. Der 
Ausdruck frezwdnlg ud mehdadestan 'das, was verpflichtend ist, und das, was iiber die Forderung des 
Gesetzes hinausgehf. 

27 

Zweifellos das Gegenstuck des Endsieges Ohrmazds iiber Ahreman (frazdm-perdzlh, der uns u.a. in 
Dk 3.192 (M 204.7: frazdm-perdzlh I ebgadlg) und DD 44.7 (frazdm-perdzlh lyazddn) begegnet. 
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asronih 


sastarih 


ardestarih 


xwaddosagih 


andar paddn pad dy ke 
getigan abardom axw 
ud rad 

Unter den Herren in 
den obersten Axw und 
Rad der weltlichen 
Schopfungen 


andar padih pe- 
tyaragan pad dy I 
dusden ud dusoxigan 
Unter den Feinden der 
Herrschaft in dem 
Genossen der schlech- 
ten Religion und Ein- 
wohner der Holle 


andar padan pad 
arwand spahbed 

Unter den Herren in 
tapferem Befehlshaber 


andar padih petyara- 
gan pad an l anaxw ud 
arad zad dastwar aner 
Unter den Feinden der 
Herrschaft in demjeni- 
gen, der ohne Axw und 
ohne Rad erschlagt, 
dessen Autoritat eine 
nicht iranische ist 


andar paymogan pad 
an i rdsn sped pay- 
mozan 

Unter den 
Bekleidungen in 
hellem, weiflem Kleid 


andar paymogan pad 
an i x erang^" pay- 
mozan 

Unter den 
Bekleidungen in 
ketzerischem (?) Kleid 


andar paymogan pad 
an i suxr ud maygon 
paymozan ke pad har- 
wisp pesisn pesld ested 
pad sem ud zarr ud 
karkehan ud an-iz i 
tdbag yakand 
Unter den Bekleidun- 
gen in diesem roten, 
weinfarbigen Kleid, das 
mit allerlei Schmuck 
geschmuckt ist, mit 
Gold, Silber, Chalzedon 
und warmen Rubinen 


andar paymogan pad 
an i xwadddsagiha 
brahmag 

Unter den Bekleidun- 
gen in der eigenwil- 
ligen Tracht 


andar hukaran pad 
weh waxsenTdan ud 
wattar zadan 

Unter den guten Taten 
im Vermehren des Gu- 
ten und Erschlagen des 
Bosen. 


andar duskaran pad 
weh zadan ud wattar 
waxsenldan 

Unter den schlechten 
Taten im Erschlagen 
des Guten und Ver- 
mehren des Bosen. 


andar kdran pad meh - 
dadestanih Txem 29 
jahisn zadan ud wax- 
semdan i har do weh 
ud wattar 

Unter den Taten im 
Hinausgehen iiber die 
Anforderungen des 
Gesetzes betreffs der 
Instruktion des Cha- 
rakters, 30 im Erschla- 
gen und Vermehren 
von beiden, dem Guten 
und dem Bosen 





M, D <'yl dyn>. Zaehner und de Menasce verbessern es in ' heraggon und iibersetzen es als 
'ash-coloured' bzw. 'de coleur de cendre'. 
29 M, D <h'm>. 

30 Diese Ubersetzung ist zweifelhaft. Zu dahisn als 'Instruktion' s. Shaked (1979, 275). Anders de 
Menasce (1973 200): 'dans laclemence a l'egardde toute creature du geti'; Zaehner (1937-1939, 307; 1955, 
378): 'in the greater good ordering of character'. Zur Instruktion des Charakters gehort die Ablehnung der 
Versuche, s. WD 1 2 (s. Mole 1 967, 1 28 f.): ud wirastan Ixem ku tan az daxsag <i> wad ud arzog ud waran ud 
Sz ud nyaz ud busasp ud xwaddosagih ud freftarih ud kenwarzih ud spazih be pahrext 'Und die Bildung des 
Charakters, namlich, sich vor den Zeichen des Bosen hiiten: Trieb, Lust, Libido, Armut, Faulheit, 
Eigenwilligkeit, Betrug, Rache und Verleumdung'. 
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Bisher hatten wir gesehen, dafi der eigenwillige Mensch eigenstandig handelt, ohne 
die Autoritat des Rads zu befragen, und daB die Eigenwilligkeit auf der Seite der Lust, d.h. 
waran(igih), eine wichtige kosmologische (und kosmogonische) Rolle spielt als eine 
Macht, die letzten Endes fur Gesetzlosigkeit (addd) verantwortlich und der Religion {den) 
entgegengesetzt ist. In der obigen Tabelle kann man sehen, unter welchen Aspekten die 
Eigenwilligkeit auf verschiedenen Ebenen erscheint. Neben den rein religiosen Aspekten 
treten hier andere hervor. So wird dem eigenwilligen Menschen vorgeworfen, daB er nicht 
die seinem Stand bestimmte Bekleidung tragt, sondern sich eigenwillig anzieht. Dies stellt 
einen VerstoB gegen die gesellschaftlichen Konventionen eher als gegen die Religion dar. 
Trotzdem hatte der Dastwar wahrscheinlich Autoritat auch in diesem Bereich. 

Auch im legalen Bereich erscheint die Eigenwilligkeit mit seinen verheerenden 
Folgen, und zwar in Gestalt desjenigen Menschen, 'der oline Axw und ohne Rad schlagt 
als einer, dessen Autoritat eine nicht iranische (d.h. zoroastrische) ist' {pad an ianaxw ud 
arad zad dastwar aner). Wie Macuch (2002) gezeigt hat, darf eine durch eine Straftat 
geschadigte Person nicht eigenstandig gegen den Tater verfahren, sondern muB rechts- 
maBig {dadestaniha) gegen ihn vorgehen. Eine ganze Sektion des dddig-Nask Niyddom 
war eben diesem Thema gewidmet. Die einleitenden Worte zeigen die Ablehnung der 
Wiedervergeltung, s. Dk 8.16.2 [M693.6-8]: 

se ud xindagih andar gehan az adddestdnihd zanisn i ek abar did ud hadarz i o mardom abar 
pahrez <i> azis ud dddestdnlg zanisn handdzisn abdz 6 kam zanisnih ud * azanisnih ud 
padirag-iz pahikdrraddn pahikdrradihd 

Danger and illness (are) in the world as a result of assaulting one another unlawfully. And the 
advice (given) to mankind (is) to abstain from it and to measure assault according to the law, 
to aim at injuring slightly or not injuring (at all) and also to proceed against those who are 
involved in a non-judicial dispute (a-pahikdr-raddn) according to (the procedure in) a judicial 
dispute {pahikdr-rddihd) n 

Die rechtsmaBige Antwort auf eine Straftat ist entweder das Gerichts verfahren {pahi- 
kar-radih) oder die Vermitflung durch einen Schiedsrichter. Als Vermittler diirfen entwe- 
der der 'eigene Rad' {rad ixwes) des Klagers oder drei fromme Menschen aus der Gemeinde 
agieren. Die Figur des 'eigenen Rads' wird im Denkard nicht naher erortert. Macuch be- 
merkt dazu nur, daB 'it denotes a religious or spiritual master who had authority and juris- 
diction over the community in which the offended person lived'. Diese Figur ist von der 
oben erwahnten Institution des dastwardarlh, namlich der Verpflichrung jedes Zoro- 
astriers sich der Autoritat eines Dastwars eigener Wahl zu unterwerfen, nicht zu trennen. 
Der 'eigene Rad' ist eben der Rad, den man als Ratgeber und geistlichen Fiihrer gewahlt 
hat, 32 und der nicht nur rein religiose Funktionen hatte, sondern auch z.B. als Schieds- 



Text und Ubersetzung nach Macuch 2002. 

Die Identitat beider Figuren geht z.B. mit Deutlichkeit aus PRDD 1 5b5 hervor. Dort ist der rad Txwes 
fur die Beichte in Ehebruchsfallen zustandig. Hochstwahrscheinlich handelt es sich um den rad ixwes des 
betrogenen Ehemannes. Er wird als Vermittler gewahlt, weil er eine gewisse Beziehung zur betroffenen 
Familie hat, die Wunsche des Ehemannes kennt und somit die Rettung der Ehe erreichen kann: be * gadan 
tawan [Verbesserung nach Williams (1990, 84)] <abayed dad> ce-s an andar rad i xwes pad petit be 
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richter in Rechtsstreitigkeiten fungieren konnte. 33 Der xwadddsag-Mensch, der bereits in 
anderen Bereichen die Autoritat des Dastwar ignoriert, fugt sich auch in Rechtsangele- 
genheiten weder der zoroastrischen Gerichtspraxis des Gerichtsverfahrens noch der Ver- 
mittlung des 'eigenen Rads\ sondern handelt eigenwillig gegen den Straftater. Er handelt 
als 'einer, dessen Autoritat eine nicht iranische ist' (dastwar aner), d.h. als ein Nicht- 
zoroastrier, der ja an der zoroastrischen Gerichtspraxis nicht teilhat. 34 

Die sasanidische und teilweise auch die zoroastrische nachsasanidische Gesellschaft 
folgten in einer Vielzahl von Lebensbereichen der Den. Die Den wurde vorwiegend miind- 
lich tradiert und war demzufolge nur denjenigen zuganglich, die sie vollstandig, oder Teile 
davon, auswendig gelernt hatten. Dem Laien blieb nichts anders iibrig, als sich der Autori- 
tat der Kenner der Den zu unterwerfen. Seine einzige Freiheit war, sich den Rad auszusu- 
chen, den er fur den richtigen hielt. Dieser Rad fuhrte den Laien nicht nur in religiosen 
Angelegenheiten, sondern hatte seine Funktion auch in der Gerichtspraxis und wahr- 
scheinlich auch in anderen sozialen Bereichen. Seine Rolle in der Strukturierung der Ge- 
sellschaft war deswegen von grofter Wichtigkeit. Man versteht also, daB die MiBachtung 
dieser Institution durch den 'eigenwilligen' (xwaddosag) Menschen in der Phl.-Literatur 
mit solcher Vehemenz verpont und daB der 'Eigenwilligkeit' (xwadddsagih) eine be- 
deutende Rolle auf der Seite des Bosen in der zoroastrischen Kosmologie zugeschrieben 
wurde. 
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abayed bud clyon soy kam daned u-s tdzisn be d soy abayed dad pad en kar ku ta-s dosaram Tzan ud frazand 
he ne sawed 'In Ehebruchsfallen muB auch eine Entschadigung entrichtet werden, denn man mufi diese 
(Siinde) vor dem "eigenen Rad" beichten, weil er die Wiinsche des Ehemannes kennt. Die Strafe muB dem 
Ehemann bezahlt werden, damit dadurch die Liebe zu seiner Frau und Kindern nicht verschwindet'. 
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Die Nichtiranier, d.h. die Nichtzoroastrier (aner), diirfen nicht an die Institution des pahikarradih 
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The Bundahisn has been rated among the more important Zoroastrian Middle Persian 
texts ever since Anquetil Duperron first introduced it to the European learned public in 
1 77 1 . Among the main contributions on this book one should mention Haug' s rendering of 
the first three chapters (1854) and Spiegel's translation of some relevant passages (1860). 
Windischmann (1863) and then West (1880) translated the "Indian" Bundahisn, the latter 
including some material taken from TD,. Meanwhile Justi (1868) had prepared the first, 
and for a long time the only, edition of the Indian Bundahisn; a book which, together with 
Westergaard's (1851) facsimile publication of K 20 has for a long time been accepted as the 
"text" of the Indian version by most scholars. Recently R. Behzadi (1989) published a new 
edition of the same version in Teheran comparing the Indian text, taken from Justi, with 
three MSS of the Iranian version. The only edition of the complete "Iranian" or "Greater" 
Bundahisn is that by B. T. Anklesaria. It was begun in 1908 and completed in 1935, but it 
could only be published in 1956. Anklesaria's father, T. D. Anklesaria, had published the 
facsimile of MS TD 2 in 1908. Bailey's doctoral thesis, submitted in 1933 but never 
published, consists of an edition of MS TD 2 of the Iranian Bundahisn completed by a 
detailed linguistic commentary. The same author continued to work at a revised copy of it 
till the end of his life. Useful glossaries of the Bundahisn are those by Bahar (1966) and 
Choksy (1986). Recent surveys on the history of the studies on the Bundahisn are found in 
MacKenzie 1989, 547-48 and Cereti 2001, 90-91. 

The first chapter of the Bundahisn, a cosmogonical chapter, has been translated and 
discussed in detail by many scholars, primarily in its relation to the Zurwanite problem. 

Editions of the first chapter of the Bundahisn are due to Nyberg (1928a, 62-591 and 
1929, 207-237) who had previously discussed the passage that he considers to be a 
Zurwanite hymn (1928b) and Zaehner (1955a, 321-336). A transliteration and translation 
of the first part of chapter one was published by Okunishi (1983). Critical remarks to the 
earlier editions are found in Henning's review (1935) to Nyberg's Hilfsbuch des Pehlevi 
(Nyberg 1928a) and in Mole's Le probleme zurvanite (1959). The translation by Bausani 
(1957, 45-55) is also worthy of mention. 

The first chapter of the Bundahisn was considered semi-Zurwanite by Nyberg and 
Zaehner who have dedicated precious studies to this religious phenomenon, 1 a view chal- 
lenged on the one hand by Mole (1959) who argued in favour of the coherence of the struc- 
ture of the first chapter and by Bianchi on the other. The latter author has asserted his 
views in a number of studies, of which the main one is his Zaman i Ohrmazd (1958). 
Boyce has discussed Zaehner's book in a review article (1957). 2 In a paper dating from 
1962 de Menasce has set Zurwanism in an Indo-Iranian perspective. Widengren examined 

1 Nyberg 1929, 1931a and 1931b; Zaehner 1937-1939, 1939-1942, 1955a and 1955b. 

2 

But see also, for general comments on the history of Zurwanism, Boyce 1990. 
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this religious tendency on many occasions and two articles are specifically on textual 
problems (1967a and 1967b). Shaked has discussed the myth of Zurwan in 1992 and then 
again in 1994, within the broader horizon of Iranian dualism (1994, 5-26). Gherardo Gnoli, 
to whom this volume is dedicated, has discussed the first chapter of the Bundahisn in 1962 
and then again in 1963 within articles studying aspects of the Mazdean cosmogony (Gnoli 
1962, 105-121, 1963, 176-180). Further he touched upon dualism in many of his works, 
once with a particular attention to the Zurwanite problem (Gnoli 1984). 

The present paper intends to be a critical edition of chapters 1 and la of the Iranian 
Bundahisn as contained in MSS TD, and DH. Chapter 1 goes from f. Iv7 to f. 7rl4 of 
codex TD, and from f. 160rl4 to f. 163vl5 of codex DH; chapter la takes up ff. 
7rl4-10vl3 of TD, and ff. 163vl5-165vl5 of DH. The two chapters are respectively found 
on pp. 2.7-16.12 and 16. 13-25.2 of the secundary - but still often cited - codex TD 2 . 3 Only 
a limited, though important, section of this text is available in three independent MSS of 
the Indian Bundahisn. It contains a large portion of chap. 1, which presents marked 
divergences from the Iranian recension, both in wording and structure. The detail is as 
follows: codex K 20 contains the text corresponding to §§ 1-32 and 53a-55 of the Iranian 
Bundahisn on ff. 88r6-90v2; K 20b is incomplete at the beginning, presenting §§ 13-32 and 
53a-55 on ff. 3rl-5rl7; M 51 comprises §§ 1-32 and 53a-55 on ff. 222r9-225v4. 



Bundahisn 4 

Chapter 1 

0. An <i> zand agahlh. + Nazdist abar 
*bunistlh <i> Ohrmazd ud petyaragih I 
Gannag Menog; pas abarciyonih igehan 
<ud> dam az bun-dahisnlh ta frazam r T 
tan I pasen 1 , ciydn az den I *mazdesnan 
paydag; pas abar xir *ke + gehan dared, 
pad wizarisn I celh ud ciyonlh. 



1. Pad weh-den owon paydag, r ku n 
Ohrmazd balistlg, pad harwisp-dgahih ud 
wehih, zaman i akanarag andar rosnlh 
hame biid. 2. An rosnlh gah ud gydg I 
Ohrmazd, ast ke asar-rdsnlh gowed, ud 



0. Knowledge of the Zand (Commen- 
tary). First about the fundamentality of 
Ohrmazd and the opposition of the Evil 
Spirit; then about the nature of the world 
and the creatures, from the primal creation 
until the end {which is the Final Body} as 
it is evident from the Religion of the 
Mazda-worshippers; then about the things 
which the world contains, with an inter- 
pretation of (their) essence and nature. 

1 . It is revealed thus in the Good Reli- 
gion that Ohrmazd was on high, in omni- 
science and goodness, (for) infinite time 
in the light. 2. That Light (is) the place and 
the space of Ohrmazd {there are some who 



On the manuscript tradition of the Bundahisn see most recently Cereti 2000. 

Conventions and abbreviations: <...> = additions; [...]= expunctions; {...} = glosses; r . . P = text 
taken from the Indian Bundahisn; ° . . . ° - lacuna in one of the manuscripts; . . L . . . = letter written above the 
line. T = MS TD i; D = MS DH; K = MS K 20 ; Kb = MS K 20 b; M = MS M 51 ; IB = Indian Bundahisn; GB = 
Greater Bundahisn. Minor variants have not been reported. 
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an harwisp-agahih ud wehih r *niydmag T 
Ohrmazd, ast ke den gowed, den ham har 
do wizdrisn ek, an [i] *niyamag [i] 1 
zamdn i akanarag, ciyon Ohrmazd ud gah 
ud den ud zaman I Ohrmazd bud r ud ast 
ud hame hawed 1 . 



3. Ahreman andar tarigih, pad pas- 
ddnisnih ud *zaddr- Tcamagih 1 , zofr-payag 
bud. r Ast ke ne b<ud gow>ed 1 . 4. U-s 
zadar-kamagih *niyam ud an tarigih 
gydg. Ast + ke asar-tarigih gowed. 

5. U-san mayan tuhlgih biid. Ast ke 
Way r g6wed n , ke-s r nun ' gumezisn padis. 

6. Har do r menog [l] + kanarago- 
mand ud akanaragomand ', 7. ce r balisf 
an i asar-rdsnih gowed, kit ne sardmand, 
ud zofr-payag an I asar-tarigih, ud an ast 
*akanaragTh. 8. Ud pad wimand har do 
kanaragomand, ku-san mayan tuhlgih ud 
ek o did ne paywast hend. 9. Did har 
*ddnan menog pad xwes tan kanara- 
gomand. 

10. Ud did harwisp-agahih l Ohr- 
mazd ray har r do tis n andar danisn T 
Ohrmazd, kanaragomand r ud akanara- 
gomand 1 , ce an l r andaf har r d6nan 
menog 1 paymdn *danist. 

1 1 . Didbowandag- + padixsayih idam 
<T> Ohrmazd pad tan i pasen ta ha- 
me<-ud>-hame-rawisnih, ud an ast aka- 
naragih. 

12. Udddm i Ahreman pad an zamdn 
be *abesihed, ta ka tan i pasen bawed, 
an-iz ast kanaragomandih. 



say "endless light"} and that omniscience 
and goodness (is) the *covering of Ohr- 
mazd. {Some say it is the Religion: "Reli- 
gion" also, both interpretations (i.e. 
covering and Religion) are one.} That 
""covering (is for) infinite time, as 
Ohrmazd and the place and the Religion 
and the time of Ohrmazd were and are and 
always will be. 

3. Ahreman was deep down in the 
darkness, in post-knowledge and aggres- 
sion. {There are those who say, "He 
was-not".} 4. And the aggression (was) 
his *covering and that Darkness his place. 
{Some say "endless darkness"}. 

5. And between them there was a 
void. {Some say "Way [Atmosphere]"}, 
in which (there is) now the Mixture. 

6. Both spirits (were) finite and 
infinite, 7. for on high (there was) that 
which is called endless light, which (was) 
not bounded, and deep down (there was) 
endless darkness - and that constitutes 
infiniteness. 8. And at the boundary both 
(were) finite, in that between them (there 
was) a void, and they were not connected 
one with the other. 9. Then again, both 
spirits (are) finite in themselves. 

10. Moreover, on account of the 
omniscience of Ohrmazd, both things 
(were) within the knowledge of Ohrmazd, 
the finite and the infinite, for He knew (of) 
the treaty (which would be) between both 
spirits. 

1 1 . Again, the complete sovereignty 
of the creatures of Ohrmazd at the Final 
Body (will be) for ever and ever, and that 
is infiniteness. 

12. And the creatures of Ahreman 
will be destroyed at that time, so that the 
Final Body may (come to) be, and that too 
is finiteness. 
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1 3. Ud Ohrmazd pad harwisp-agahih 
danist kii Ganndg Menog ast, r ce n han- 
dazed ud kuned, pad aresk-kamagih, ci- 
yon gumezed, *az fragan *ta frazam, pad 
*ce <ud> cand abzaran r *hanfamened n , 
u-s menogiha an dam I pad an abzdr andar 
r abayist l frdz brehenid. 14. Se-hazdr sal 
dam pad *mendgih estad Tiend 1 , ku bud 
hend ameniddr ud arawdg ud agriftar. 



15. Gannag Menog pas- danisnih ray 
az astih I Ohrmazd anagah bud. Pas az an 
+ zofr-pdyag r +dxezid ud 1 o wimand i 
diddr irosndn mad. 16. Udka-s did r dn i 
Ohrmazd rosnih 1 , agriftar, *pahruft, 
zadar-kamagih <ud> aresk-gdhrih ray 
pad murnjenidan tag abar kard. 

17. U-s pas °dld [ud] c°erih ud 
abarwezih l Jreh n az an i xwes, abaz 6 
tarn dwarist <ud> kirrenid was + dew r ud 
druz 1 , an dam I murnjenldar, ud r dxist n 6 
ardikkarih. 

1 8 . Ohrmazd ka-s dam i Gannag Me- 
nog did, fnej sahist dam i sahmgen i pu- 
dag, l wadag, <T> dusih, u-s ne burzld 
hend. 

19. Ud pas Gannag Menog dam l 
Ohrmazd did, sahist was dam I *zofr-bun 
<T> *hamdg-pursisnig, u-s burzld an I 
Ohrmazd dam-dahisnlh. 

20. Eg Ohrmazd abag-iz ce-ewenag 
danistan [I dam] l frazam ikard padlragl 
Gannag Menog r sud u-s 1 astih abar ddst 
ud guft ku: Gannag Menog, abar 6 dam i 
man ayarih bar ud stayisn dah, ta pad an 
padasn amarg ud azarmdn ud asdhisn ud 
apohisn bawe. 21. U-s cim en ku, agar 



13. And Ohrmazd in (His) omni- 
science knew that the Evil Spirit exists, 
what he is planning and doing, in his jeal- 
ousy, how he will mix (with His, Ohr- 
mazd's, creation), from the beginning till 
the end, with what and how many instru- 
ments he will carry out (his purpose), and 
(accordingly) He created in spirit those 
creatures which were necessary to (coun- 
ter) those instruments. 14. For three thou- 
sand years the creatures were in the spirit, 
in that they were unthinking, unmoving 
and intangible. 

15. The Evil Spirit, on account of his 
post-knowledge, was ignorant of the 
existence of Ohrmazd. Then he rose up 
from that deep level and came to the 
boundary, (within) sight of the lights. 16. 
When he saw the Light of Ohrmazd, 
unattainable, he *attacked, on account of 
his aggression and jealous nature, (i.e.) he 
made an attack on (it) to destroy (it). 

17. Then he saw valour and victori- 
ousness superior to his own, ran back to 
the Darkness and fashioned many demons 
and fiends, those destructive creatures, 
and rose (again) to do battle. 

1 8. When Ohrmazd saw the creatures 
of the Evil Spirit they seemed (to Him to 
be) awful, rotten, bad creatures of evil- 
ness, and He did not praise them. 

19. Then the Evil Spirit saw the crea- 
tures of Ohrmazd (and) they seemed (to 
him to be) very profoundly-based and re- 
sponsible creatures, and he praised the 
creation of Ohrmazd. 

20. Then Ohrmazd, with His knowl- 
edge of the nature of the end of the affair, 
went to meet the Evil Spirit and proposed 
peace and said, "Evil Spirit, provide help 
for my creatures and offer praise, so that 
as a reward therefor you may become im- 
mortal and ageless and without feeling or 
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ardig ne sarene xwad ne *agarihe ud 
6-mdn har donan sud + abgdre. 

22. U-s drdyld Gannag Menog ku: ne 
barom o dam T to aydrlh <ud> ne dahom 
stdyisn, be to ud ddm-iz i to + murnjenom 
td hame<-ud>-hame-rawisnih. Be hdzem 
harwisp dam ltd 6 addstih I to ud dostlh i 
man. 

23. U-s wizarisn en ku-s pad ed dast 
kit Ohrmazd andar oy acdrag r asf, ed ray 
dstlh pes dared, ne r padirift u-s 1 padist-iz 
abar *burd. 

24. U-s guft Ohrmazd ku: ne har- 
wisp-kardarhe, Gannag Menog, ku-tman 
ne tuwan + murnjenldan, r u-t 1 ddm-iz <T> 
man edon ne tuwan kardan ku abdz 6 
xwesih <i> man ne rasend. 

25. Pas Ohrmazd pad harwisp- 
dgdhih ddnist ku: agar zaman i *kdrezar- 
is ne r dahom eg-is 1 tuwan kardan pad 
dam i man ciyon padist abar burd ud 
kdxsisn ud gumezisn [i] hamelhd. U-s 
andar gumezisn dam r wiydbanenidan n 
<ud> 6 xwes kardan tuwan. Ciyon nun-iz 
mardom andar gumezisn was r hend n ke 
"abdronih 1 wes r +warzend n ku frdronlh, 
ku kdmag i Gannag Menog wes hame 
warzend. 

26. U-s guft Ohrmazd o Gannag 
Menog ku: zamdn *kun td kdrezdr pad en 
pasn o no hazdr sal fraz + abganem. Ce-s 
ddnist ku pad en zamdn r kardan n + agd- 
renid Gannag Menog. 

27. Eg Gannag Menog awendg-fra- 
zamlh ray pad an paymdnag ham-ddde- 
stdn bud, edon ciyon do mard T ham- 
kdxsisn zaman frdz kunend kii[-mdnj: 
wahmdn roz td sab kdrezdr + kunem. 



decay. 21. And the reason for it (is) this, 
that if you do not provoke battle you your- 
self will not become powerless and you 
will promote benefit for both of us". 

22. And the Evil Spirit cried, "I shall 
not provide help for your creatures and not 
offer praise, but I shall destroy you and 
your creatures for ever and ever. I shall 
lead all your creatures to enmity towards 
you and friendship towards myself. 

23. And the explanation of it (is) this, 
that he considered that Ohrmazd was 
powerless against him (and) for this rea- 
son He proposed peace, (so) he did not ac- 
cept it and made the (said) vow. 

24. And Ohrmazd said, "You are not 
omnipotent, Evil Spirit, for you cannot 
destroy me, nor can you make my crea- 
tures so that they will not return to my 
possession". 

25. Then Ohrmazd in (His) omni- 
science knew that, "If I do not set a time 
for battle with him, then he will be able to 
do to my creatures as he has vowed and 
the strife and the Mixture (will be) eternal. 
And during the Mixture he will be able to 
mislead the creatures and make them his 
own". {As even now, during the Mixture, 
there are many people who do more evil 
than good, i.e. (who) carry out the will of 
the Evil Spirit more.} 

26. And Ohrmazd said to the Evil 
Spirit, "Set a time, so that we may project 
the battle by this pact till (the end of) nine 
thousand years". For He knew that by this 
setting of a time He would (ultimately) 
render the Evil Spirit powerless. 

27. Thereupon the Evil Spirit, be- 
cause of his inability to foresee the end, 
agreed to that measure, just as two men, 
antagonists, set forth a time, (saying), 
"Let us do battle on such-and-such a day, 
until night". 
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28. Ohrmazd en-iz pad harwisp- 
dgdhlh ddnist ku andar en no hazar r sdP, 
se hazar sal r hame n kamag I Ohrmazd 
rawed, se hazar sal, andar gumezisn, 
kamag I Ohrmazd <ud> Ahreman har do 
rawed, ud r se hazar sal \ pad an I abdom 
ardlg, Gannag Menog agar sdyed kardan 
ud az dam petydraglh abdz dared. 



29. Pas Ohrmazd Ahunawar frdz 
srud, ku-s ya6d-ahu-wairyd-ew, bist <ud> 
ek mdrig be guft, u-s frazdm-perdzlh I 
xwes, ud agdrih I Gannag Menog, ud 
abeslhisn I dewdn, ud r ristdxez n ud tan I 
pasen, ud + apetydraglh I r ddmdn td n 
hame-ud-hame-rawisnlh be o Gannag 
Menog nimud. 30. Gannag Menog, ka-s 
agdrih I xwes <ud> "abesihisn I dewdn 
hdmisf did, stard ud aboy bud <ud> abdz 
o tarn obast. 31. Owon ciydn pad den 
gowed kit, ka-s se ek-ew guft bud Gannag 
Menog az blm tan andar han/id, ka-s do 
bahr guft bud Gannag Menog pad snug 
andar obast, <ud> ka-s bowandag guft 
bud r stard ud 1 agar bud Gannag Menog 
az *andgih pad daman i Ohrmazd kardan. 



32. Se hazar sal pad stardlh "sayist. 
r Ohrmazd pad stardlh" <T> Ahreman 
dam dad 1 

33. Ddm-dahisnlh menoglha gowom 
ud pas getlglhd. 

34. Ohrmazd pes az ddm-dahisnlh 
*ne bud + xwaddy ud pas az ddm-dahisnlh 
xwaddy ud sud-xwdstdr ud frazdnag ud 
jud-bes ud dskarag ud hame-rdyenlddr ud 
abzonlg ud harwisp-nigerlddr bud. 



28. Ohrmazd in His omniscience 
knew this also that, during these nine 
thousand years, for three thousand years 
the will of Ohrmazd would always be cur- 
rent, for three thousand years during the 
Mixture the wills of both Ohrmazd and 
Ahreman would be current, and for three 
thousand years, in the final battle, it 
would be possible to render the Evil Spirit 
powerless and He would hold off the evil 
from (His) creatures. 

29. Then Ohrmazd recited the 
(prayer) Ahunawar - that is, He uttered a 
yadd ahu wairyo, 21 words - and He 
showed the Evil Spirit His own final vic- 
toriousness, and the powerlessness of the 
Evil Spirit, and the destruction of the de- 
mons, and the Resurrection and the Final 
Body, and the freedom from opposition of 
the creatures for ever and ever. 30. The 
Evil Spirit, when he saw his own power- 
lessness, together with the destruction of 
all the demons, he became stupefied and 
unconscious and fell back into the Dark- 
ness. 31. {As it says in the Religion: 
"When He had said one third (of the 
prayer) the Evil Spirit, from fear, drew his 
body together, when He had said two 
parts the Evil Spirit fell to his knees, and 
when He had said it completely the Evil 
Spirit became stupefied and powerless to 
do evil to the creatures of Ohrmazd".} 

32. Three thousand years he laid in 
stupefaction. During Ahreman's stupe- 
faction Ohrmazd created the creatures. 

33. 1 shall speak of the creation in its 
spiritual form and then in its material form. 

34. Ohrmazd before the creation was 
not lord, but after the creation He became 
lord and benefactor and prescient and coun- 
tering harm and manifest and ever-arran- 
ging and bounteous and all-regarding. 
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35. U-S nazdist *yazadan *xwadih 
dad, nek-rawisnih, an [T] menog i-s tan i 
xwes padis weh be kard, ka-s *ddm- 
dahisnih menld, ce-s az dam-dahisnlh 
xwadayih bud. 

36. U-s did pad rosn-wendgih Ohr- 
mazd ku Ganndg Menog hagriz az + petyd- 
raglh ne warded, an + petydragih jud pad 
dam-dahisnlh ne agarihed ud dam jud 
pad zamdn rawdgih ne bawed, ka zamdn 
brehened ddm-iz i Ahreman rawdg be 
bawed. 37. U-s acdragihd petydrag agar 
kardan ray zamdn frdz brehenid. 



38. U-s cim en ku Ganndg Menog jud 
pad kdrezdr ne agarihed. Kdrezdr wiza- 
risn en ku kdr-ew pad car ud *cdra- 
gomandlh kardan abdyed. 

39. Pas az zamdn i * akandrag zaman 
T dagrand-xwaddy frdz dad. Ast ke zamdn 
I kandragomand gowed. Az zamdn I da- 
grand-xwaddy asazisnih frdz dad; ku tis 
<T> Ohrmazd ne sazed. Az asazisnih 
axwdnh-rawisnih payddg bud, kit dewdn 
*xwdrih ne rased. Az * axwdnh-rawisnih 
menog <i> a-be-wardisnih payddg bud, 
an menog ku tis T Ohrmazd az an i pad 
bundahisn dad ne warded. Az menog <T> 
a-be-wardisnih bowandag kdmag i dam 
<T> gehdn payddg bud, frdron dam-da- 
hisnlh ud ham-dddestdnomandlh. 



40. Ahreman pad abdron ddm-da- 
hisnih ud [addnihj adadestdmh. 

41. U-s dim ud wizdrisn en ku Ahre- 
man abag Ohrmazd koxsid, <i> xwaddy, 
ud frazdnagih ud hamagih ud pahlomih 



35. And first He created the essence 
of the gods, goodness, that spirit by which 
He made himself better, when He con- 
ceived the creation, for His lordship arose 
from the creation. 

36. And with His clear-sightedness 
Ohrmazd saw that the Evil Spirit would 
never turn from his onslaught, that that on- 
slaught could not be made powerless ex- 
cept by the creation, and that for the 
creatures there would be no currency with- 
out time, (and) that once created time the 
creatures of Ahreman would also become 
current. 37. So, of necessity, in order to 
render the onslaught powerless, He cre- 
ated time. 

38. And its reason (was) this, that the 
Evil Spirit could not be made powerless ex- 
cept by battle. {The meaning of kdrezdr 
(is) that it is necessary to do a deed 
(kdr-ew) by some means (car) and by 
taking measures.} 

39. Then from Infinite Time He fash- 
ioned forth "Time of long dominion". 
{Some say "Finite Time".} From Time of 
long dominion He created forth imperish- 
ability; that is, the things of Ohrmazd do 
not perish. From imperishability *un- 
blissfulness was manifested, that *bliss 
should not reach the demons. From *un- 
blissfulness the spirit of immutability was 
manifested, that spirit whereby the things 
of Ohrmazd do not change from that (con- 
dition in which) they were created at the 
primal creation. From the spirit of immu- 
tability the complete will for the creatures 
of the world was manifested, (i.e.) the 
righteous creation and *Harmony. 

40. Ahreman (willed) an unrighteous 
creation and *discord. 

41 . And the reason and the explanation 
of it (was) this, that Ahreman strove with 
Ohrmazd, who (is) lord, and the prescience 
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ud asazisnih i Ohrmazd ud agdrih ud 
xwad-ddsagih ud apahlomih <ud> pas- 
ddnisnih I Gannag Menog o payddgih 
mad ka-s dam dad. 

42. Ce zaman-iz i dagrand-xwaday 
nazdist dam i-s frdz brehenid, ce alcana- 
rag bud pes az gumezisnih, <T> hameih, 
[i] *ud Ohrmazd kanaragomand brehenid 
az an *akandragih, ku az bundahisn ka 
dam dad ta 6 frazam, ku Gannag Menog 
agar bawed, paymdnag-ew <i> dawdzdah 
hazar sal, ku kanaragomand, ud pas 6 
akanaragdmandlh gumezed ud warded, 
ku ddm-iz i Ohrmazd abezaglha abag 
Ohrmazd hamelg bawend. 

43. Ciydn gowed pad den ku: zamdn 
ozomandtar az har dondn daman, dam i 
Ohrmazd ud an-iz I Gannag Menog. Za- 
mdn handazag o kar <ud> dddestdn. Za- 
mdn az aydbagdn aydbagtar. Zamdn az 
pursisnigdn pursisnigtar, ku wizir pad 
zamdn + sdyed kardan. *Zaman-man ab- 
ganlhed T brln, pad zamdn-iz *desidag 
frdz skihed. Ud kas az 6y ne boxted az 
*dsdmanddn mardomdn, ne ka 6 *ullh 
wdzed, ne ka d nigunlh *cah-ew + kaned 
ud andar nisined, ne ka azer xdn I dbdn l 
sard frod warded. 

44. Ohrmazd az an i xwes xwadih, az 
getig rosnlh, kirb i daman i xwes frdz 
brehenid pad dtaxs kirb l rdsn I sped ud 
gird <ud> frdz payddg. 45. Az getig i an 
menog ke petyarag i andar har do dam 
*azis be + burd, ast tuwan ast zamdn, d-s 
kirb i Way <i> weh frdz brehenid ciydn 
Way + abayist. Ast ke Way i dagrand- 
xwaday gowed. 46. U-s dam pad aydrih 
<i> Way i + dagrand-xwaday frdz brehe- 
nid, ce ka-s dam-iz dad Way-iz abzdr-ew 
i-s pad kar andar + abdyist. 



and universality and supremacy and im- 
perishability of Ohrmazd, and the power- 
lessness and self-will and inferiority and 
post-knowledge of the Evil Spirit became 
manifest when He created the creatures. 

42. For Time of long dominion was 
the first creation which He fashioned forth, 
for before the Mixture (time) was infinite, 
which is eternity, and Ohrmazd fashioned 
(it) finite from that infinity, in that from 
the primal creation, when the creatures 
were created, till the end, when the Evil 
Spirit will be powerless, is a measure of 
twelve thousand years, which is finite, 
and then it mixes with and turns into infin- 
ity, for the creatures of Ohrmazd will be- 
come eternal in purity with Ohrmazd. 

43. {As it says in the Religion, "Time 
is more powerful than both creations, the 
creation of Ohrmazd and that also of the 
Evil Spirit. Time is the measure for work 
and justice. Time is the most acquisitive 
of all. Time is the most responsible of all, 
in that it is possible to make a decision in 
time. A fixed time is laid down for us 
(and) in time also that which is *built 
breaks down. And no one escapes from it 
of mortal men, not if he flies upwards, not 
if he digs a pit downwards and sits in it, 
(and) not (even) if he goes down beneath 
the source of the cold waters. } 

44. Ohrmazd fashioned forth from 
His own essence, from material light, the 
forms of His own creatures, in the form of 
fire, bright, white, round and manifest 
from afar. 45. From the material (form) of 
that spirit which carried the evil in both 
creations away from them {(some say) "it 
is Power", (some) "Time"}. He then fash- 
ioned forth the form of the Good Way, for 
Way was needed. {Some say "Way of 
long dominion".} 46. And He fashioned 
forth the creatures with the aid of Way of 
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47. Gannag Menog az getig tarigih 
an ixwes-tan dam fraz kirrenid pad *wa- 
zay kirb i *siyd i + ddurestaren i tam- 
arzanig <i> druwand, ciyon bazag- 
axwtar xrafstar. 48. U-s az getig xwad- 
dosagih waran *pdygirb fraz kirrenid 
ciyon waran + abdyist. 

49. U-s nazdist dewdn xwadih dad, 
dus-rawisnih, an menog i-s ganndgih I 
daman I Ohrmazd azis bud, ce-s az getig 
tarigih [an I asar tarTgih "dad, az asar- 
tarigih 0 ] dro-gowisnih fraz bud; az <dro- 
gdwisnih> anagih i oy Gannag Menog 
paydag biid , ce-s an dam dad i-sxwes-tan 
padis wattar be kard, ku agar be bawed, 
ce az asar- [i] -tarigih an kirb fraz kir- 
renid, u-sxwes dam andar an kirb be dad 
Az an ixwes ddm-dahisnih agar bawed. 

50. Ohrmazd az getig rosnih rast- 
gowisnih <ddd> ud az rast-gdwisnih 
abzdnigih i ddddr paydag biid <pad> 
ddm-dahisnih, ce-s *ddrd-kerpa az asar- 
rosnih fraz brehenid. Ud ddm-iz hamdg 
andar a9rd-kerpa be dad. AOrd-kerpa 
<az> zamdn sazisn juddg biid. Ud az 
ddro-kerpa Ahunawar fraz bud, menog i 
ya9d-ahu- + waityd ke-s *bun-dahisnih ud 
frazam i dam azis paydag. Ast den, ciyon 
den abdg ddm-dahisnih dahihist. Az Ahu- 
nawar menog <i> sal fraz bud, ke andar 
gumezisn nun nem-rdsn nem-tdrig sesad 
udsast ud panjroz-saban, ke brin i zamdn 
i dagrand-xwaddy. 51. U-s har do dam 
pad kdxsisn padis rawdg bud. 



long dominion, for when He created the 
creatures Way too was one of the instru- 
ments He needed for the work. 

47. The Evil Spirit fashioned forth his 
own creatures from material darkness, in 
the form of a frog, black, ashy, worthy of 
darkness, (and) evil, like the most sin- 
ful-natured xrafstar. 48. And from mate- 
rial self-will he fashioned forth the form 
of Waran [Lust], for he needed Waran. 

49. And first he created the essence of 
the demons, evilness, that spirit from which 
the corruption came to the creatures of 
Ohrmazd; for from material darkness pro- 
ceeded lying speech; from lying speech the 
evilness of that Evil Spirit was manifested, 
for he created that creation by which he 
made himself worse, in that he will be- 
come powerless, for from endless darkness 
he fashioned forth that form and he cre- 
ated his own creatures in that form. From 
his own creation he will become powerless. 

50. Ohrmazd created truthful speech 
from material light, and from truthful 
speech the bounteousness of the creator 
became manifest at the creation, for He 
fashioned forth the "form of fire" from 
endless light. And all creation also was 
created in the "form of fire". The "form of 
fire" was separate from the passing of time. 
And from the "form of fire" the Ahunawar 
came forth, the spirit of yaQdahu wairyo, 
from which the primal creation and the 
end of creation is manifest. {That is, the Re- 
ligion, since the Religion was created with 
the material creation.} From the Ahunawar 
the spirit of the year came forth, which 
now, during the Mixture, (is) half light, 
half dark, of three hundred and sixty five 
days and nights, which is the delimitation 
of the Time of long dominion. 51. And 
both creations became current in it in (a 
state of) strife. 
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52. Ciydn guft, dam l Ohrmazd pad 
xwadayih ud dastwarlh <ud> + dddestd- 
nomandlh <ud> bdlistJh pad *xwahrih 
estad; ud dam i Gannag Menog pad cerlh 
ud stahmlh ud windhgdrlh <ud> *zofdyih 
pad *axwdrih estad. 

53. Ud Ohrmazd pad amahraspan- 
dan brindmand mad ka-s dad bud hend. 
Ay edar-is abaz 6 getig + abdyist dddan, 
u-s nogtar, pad tan I pasen, anagih azis be 
[abedd] bur dan <abeddn>. U-s dam i 
menog menogihd dared. U-s dam T getig 
mendgihd dad u-s did be 6 getig dad. U-s 
nazdist amahraspandan dad, haft bun, 
pas abdrig, an i haftom xwad Ohrmazd. 
Az dam l getig <i> pad menog dad nazdist 
sas, an I haftom xwad bud, ce Ohrmazd 
har do ast, menog <ud getig>. Nazdist 
getig az amahraspandan ud pas az Way I 
dagrand-xwaday. 



53a. Nazdist Wahman frdz brehenid, 
ke-s rawdgih T dam T Ohrmazd azis bud. 
[Ud Gannag Menog nazdist miOdxtihd 
Akoman r ddd, Ohrmazd 1 az dam i getig 
nazdist asmdn] u-s Wahman dz nek- 
rawisnlh <ud> getig [i] rosnih nazdist 
frdz brehenid, ke-s den <i> weh i + maz- 
desndn abdg bud. En kudnio dam rased 
td frasagird a-s danist. Pas Ardwahist ud 
pas Sahrewar ud pas Spandarmad ud pas 
Horddd r ud pas n Amurddd brehenid, haf- 
tom xwad Ohrmazd, hastom rdst-gd- 
wisnlh, nohom *Srdsahld, dahom Mdn- 
Oraspand, ydzdahom Nerydsang, dawdz- 
dahom Rad i Buland, RaOfid Berezet, 
sezdahom Rasn Trast, cahardahom Mihr I 
*frdx-gdydt, panzdahom + Ahliswang T 
weh, sdzdahom Parand, haftdahom 



52. As it was said: The creatures of 
Ohrmazd were in blissfulness by (virtue 
of His) lordship and authority and justice 
and exaltedness; and the creatures of the 
Evil Spirit were in distress by (virtue of 
his) boldness and oppression and sinful- 
ness and lowness. 

53. And Ohrmazd became possessed 
of a delimitation through the Amahra- 
spands when He had created them. That 
is, He needed to create (them) here, for the 
material world, and latterly, at the Final 
Body, (they) will be *wanted to take evil- 
ness away from it. And He maintains His 
spiritual creation spiritually. And the ma- 
terial creatures He created spiritually and 
then again for the material world. And first 
He created the Amahraspands, seven prin- 
ciples and then the rest, the seventh Ohr- 
mazd Himself. From the material creatures, 
created in the spirit, (there were) first six, 
the seventh was Himself, for Ohrmazd is 
both, spiritual and material. {The material 
world (is) first from the Amahraspands, 
and then from Way of long dominion.} 

53a. First Wahman was fashioned 
forth, from whom was the currency of Ohr- 
mazd's creatures. First He fashioned forth 
Wahman from goodness and material 
light, with whom was the Good Religion of 
the Mazda-worshippers. {(Meaning) this, 
that that which would happen to the crea- 
tures till the Renovation, then he knew 
(it).} Then He created Ardwahist and then 
Sahrevar and then Spandarmad and then 
Hordad and then Amurdad. The seventh 
(was) Ohrmazd Himself, the eighth truth- 
ful speech, ninth the righteous Sros, tenth 
ManOraspand, eleventh Neryosang, 
twelfth the Exalted Judge {Raefio 
Berezet), thirteenth the just Rasn, four- 
teenth Mihr of wide pastures, fifteenth the 
good Ahliswang, sixteenth Parand, seven- 



Except by battle: Zoroastrian cosmogony in the 1st chapter of the Greater Bundahisn 41 



*xwdb, hastdahom wad, nozdahom 
* dadestdnomandih, bistom pahikdr, 
* pesemal-ud-pasemdlih, <T> dstih-ab- 
zonig. 

54. Az dam I getig nazdist asman, 
dudlgar ab, sidigar zamig, caharom ur- 
war, panjom gospand, sasom mardom ud 
haftom xwad Ohrmazd. U-s dam [i] pad 
aydrih I Way i dagrand-xwaday fraz bre- 
henid, ce ka-s Way i dagrand-xwaday fraz 
brehenid dy-iz abzar-ew bud i-s pad 
ddm-dahisnih andar + abdyist. 

55. Ganndg Menog pad an petydra- 
gomandih az kamdligdn dewan nazdist 
Akoman fraz kirrenid, pas Indar, pas Sa- 
war, pas *Ndnghe~9, [ud pas J <T> Tard- 
mad, pas Tarwiz ud Zeriz, ud pas abari- 
gan dewan, haftom xwad Ganndg Menog. 

56. Ganndg Menog hagriz tis ifrdron 
ne mened ud ne gowed <ud> ne kuned, u-S 
nekih I dam <T> Ohrmazd ne abdyed [dam 
l Ohrmazd nekih I dam I Ahreman ne 
abdyedj. 

57. Ohrmazd an tis ne mened i-s 
kardan ne tuwdn ud Ganndg Menog an i-s 
ne tuwdn kardan mened ud *padist-iz 
abar *bared. 

58. Dam i Ohrmazd pad menoglh 
edon parward ku *pihih estdd, ameniddr 
ud agriftdr ud arawdg, ciyon suhr ho- 
mdndg, ud pas az *pihih gumezaglh, suhr 
<ud> xdn homdnag. Pas az gumezaglh 
xwurdaglh bud, *dastag-ew homdnag. 
Pas az xwurdagih wiskidagih *bud, dast 
ud pay. Pas az wiskidagih gabrih bud, 
casm ud gos ud dahan. Pas az gabrih 
*candisn bud, ka be *d *rawisn estdd. 
Nun-iz pad getig pad an hangosTdag an- 
dar askomb i mddar hambdsend ud zd- 
yend ud *parwarihend. 



teenth sleep, eighteenth the wind, nine- 
teenth justice, twentieth dispute {the state 
of there being plaintiff and defendant, 
which increases reconciliation.} 

54. Of the material creations the first 
(was) the sky, the second water, the third the 
earth, the fourth plants, the fifth cattle, the 
sixth mankind and the seventh (was) Ohr- 
mazd Himself. And He fashioned forth the 
creation with the aid of Way of long do- 
minion, for when He fashioned forth Way 
of long dominion he too was an instru- 
ment which He needed for the creation. 

55. The Evil Spirit, in that aggressive- 
ness, of the chief demons first fashioned 
forth Akoman, then Indar, then Sawar, then 
*Nanghe9, who (is) Taromad, then Tar- 
wiz and Zeriz, and then the other demons, 
the seventh (being) the Evil Spirit himself. 

56. The Evil Spirit never thinks and 
never speaks and never does a righteous 
thing and he does not need the good of the 
creation of Ohrmazd. 

57. Ohrmazd does not think of a thing 
which He cannot do and the Evil Spirit 
does think of a thing which he cannot do 
and moreover vows (to do it). 

58. The creation of Ohrmazd was nur- 
tured in the spirit so that a (kind of) fatness 
resulted, unthinking, intangible, immo- 
bile, like semen, and after the fatness there 
was a mixed state, as of semen and blood. 
After the mixed state there was a micro- 
cosm, like a little plane. After the micro- 
cosm there was separation, (as of) hands 
and feet. After the separation there was 
"hollowness", (as of) eyes and ears and 
mouth. After the "hollowness" there was 
a tremor, when it began to move. Now too, 
in the world, in that same way (people) are 
conceived in their mother's womb and are 
born and nourished. 
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59. Ohrmazd pad ddm-dahisnih 
madarih ud pidarih i dahisn ast, ce ka-s 
dam pad menog panvard an bud madarih, 
ka-s be 6 getig dad an bud pidarih. 



Chapter la 

0. Abar ddm-dahisnih i getigihd. 

1 . Ka Gannag Menog stardihd agar 
bud, ciydn-am abar nibist, se hazdr sal 
pad stardih sayist. 2. Andar an agarih *i 
dy Gannag Menog, Ohrmazd dam 6 getig 
brehenid, ce-s <az> asar-rdsnih ataxs, ud 
az ataxs wad, ud az wad ab, ud az ab 
zamig, harwisp astomandih <i> getig, 
fraz brehenid. 

3. Ciydn gowed pad den kit fradom 
dam hamdg ab-ew sresk-ew bud; ku ha- 
mdg az ab bud jud <az> tohm i marddman 
ud gdspanddn ce an tohm ataxs tohm [ij. 

4. U-s nazdist asman dad pad abaz 
ddrisnih. Ast ke fradom gowed. Dudigar 
ab dad pad zadan i tisn druz. Sidigar 
zamig dad, harwisp astomandih. Caha- 
rom urwar dad o ayarih "i gospand hu- 
dahag. Panfom [d] gospand <6> ayarih" 
<i> mard i ahlaw. Sasom mard i ahlaw 
dad d zadarih ud agarih <i> Gannag 
Menog ud hamist dewan. U-s pas ataxs 
dad, xwarg, u-s brah az asar-rdsnih awis 
paywast, edon kirb i weh ciydn ataxs 
kamag. Ud azis pas wad brehenid pad 
mard kirb i gusn i pdnzdah-sdlag ke en ab 
ud urwar ud gospand ud mard i ahlaw, 
har tis-ew *bared <ud> dared. 



59. Ohrmazd, in the act of creation, 
has both motherhood and fatherhood of 
the creation, for when He nourished the 
creatures in the spirit that was mother- 
hood, when He created them in the mate- 
rial world that was fatherhood. 



0. Concerning the creation of mate- 
rial things. 

1 . When the Evil Spirit, stupefied, be- 
came powerless, as I have written above, 
he laid in stupefaction for three thousand 
years. 2. During that powerlessness of the 
Evil Spirit, Ohrmazd fashioned the crea- 
tures for the material world, for He fash- 
ioned forth fire from the Endless Light, 
wind from the fire, water from the wind, 
and from the water the earth, all the mate- 
riality of the world. 

3. As it says in the Religion, that at 
first the creation was all one drop of 
water; i.e. it was all from water except the 
seed of men and cattle, for that seed is the 
seed of fire. 

4. And He created first the sky, for re- 
straint. {Some call it "The first (thing)"}. 
Second He created the water, to smite the 
demon Thirst. Third He created the earth, 
all the materiality. Fourth He created 
plants, in aid of the beneficent cattle. Fifth 
(He created) cattle, in aid of righteous 
men. Sixth He created righteous men to 
smite and (render) powerless the Evil 
Spirit and all the demons. And then He 
created fire as live coals, and joined bril- 
liance to it from the endless light, as 
well-formed as was the fire's wish. And 
thereafter He fashioned the wind in hu- 
man form, a youth of 15 years, to bear and 
maintain this water and plants and cattle 
and righteous men, everything. 
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5. U-san ciyonlh gowom. 

6. Nazdist asman dad rosn-paydagih, 
aber dur ud *xayag-des, *xwenahan i ast 
gohr almost, i nar, u-s sar be 6 asar rosn 
paywast. U-s dam hamag andaron I 
asman be dad awahan homanag, drubust 
ke-s har abzar i pad koxsisn andar abayed 
andaron nihad ested, ayab man homanag 
ke har tis andar maned. Fragan bun i 
asman cand-is pahnay an-is drahnay, 
cand-is drahnay an-is *balay °ud * cand- 
is *balay° an-is *zaha hamog-handaz. 
6a. *Xub-san warzwar homanag me- 
nisndmand, gdwisndmand, kunisndmand 
ud agah, abzdnig, wizidar menog <i> 
asman. U-s *padirift drubustlh az Gan- 
nag Menog kii abaz dwaristan ne hist. 
Ciydn gurd l artestar ke + zreh-ew pay- 
moxt ested kii abebimiha az kdrezar 
*bozed menog i asman asman edon 
dared. 6b. U-s dad 6 ayarih I asman 
*urwahmanih. Ce-s urwahmanih padis 
fraz brehenid ke nun-iz andar gumezaglh 
dam pad urwahmanih andar ested. 

7. Dudigar az gohr i asman ab 
brehenid. * Ciydn ka mard-ew do dast d 
zamig hiled, pad dast ud pay rawed a-s ta 
askamb ab be ested pad an balay ab be 
tazed. U-s dad 6 ayarih wad <ud> waran. 
Ke *mizne ud snoyan ud snezag. 

8. Sidigar °az ab° zamig dad gird, 
dur-widarag ud a-niseb ud an-abraz ud 
hamog, drahnay abag pahnay ud pahnay 
abag *zaha rast mayan i en asman be 
winard. 

9. Ciydn gowed ku-s nazdist se ek en 
zamig fraz brehenid saxt ciydn sangsar, 
dudigar se ek en zamig fraz brehenid [ud] 
arzan-agand, sidigar se ek en zamig fraz 
brehenid wem tangirag. 



5. And I shall state their nature. 

6. First was created the sky, of bright 
appearance, very distant, egg-like, (made 
of) shining metal whose substance is steel, 
male and its top connected to the Endless 
Lights. And he created all the creatures 
within the sky, like a castle, a fortress in 
which all the implements needed for a 
conflict have been placed, or like a house 
in which everything dwells. The foundation 
{base} of the sky is as wide as it is long, as 
long as it is high, and as high as it is deep, 
of *even measure. 6a. Like a workman of 
good kind, the Spirit of the Sky (is) en- 
dowed with thought, speech and action, 
aware, bountiful and discriminating. And 
it accepted to be like a fortress against the 
Evil Spirit {that is: it did not let (him) run 
back}. Like a heroic warrior who has put 
on an armour, that he may come through 
the battle without fear, so the Spirit of the 
Sky has the sky on. 6b. And in aid of the 
sky He created joy. {In that joy was fash- 
ioned forth in it, wherein even now during 
the Mixture creation lives in joy.} 

7. Second he fashioned water from 
the substance of the sky. As when a man 
places his two hands on the ground and 
walks on hands and feet, then the water 
rises to his belly, so deep did the water 
flow. And in aid of (the water) he created 
wind and rain. {Which (means) mist, rain- 
clouds and snow.} 

8. Third from the water he created the 
earth, round, with far(-going) ways, free of 
declivity and acclivity, uniform (i.e.) its 
length equal to its width, and its width to its 
depth, established in the middle of the sky. 

9. As it says, that first He fashioned 
forth one third of this earth hard, like a 
*stony place, second He fashioned forth 
one third of this earth filled with *seed, 
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10. U-s gohr andar zamlg be dad 
kdfihdke pas az an waxsld <ud> rust hend 
az zamlg. U-s dad 6 ayarlh <l> zamig 
ahan, roy, gogird, borag, gac harwisp-iz 
an i saxt zamlg tohmag jud az astddr ce 
jud-tdhmag hend. Owon saxt brehenld 
zamlg pad homdndg I mard-ew ka-s 
Jdmag Jdmag kust pad tan saxt andar kard 
ested. Ud azer en zamlg hamdg gydg db 
be ested. 

11. Caharom urwar dad nazdist 6 
maydn I en zamlg abar rust cand *pdy 
bdldy, abe-azg, abe-post, abe-xdr ud tarr 
ud siren u-s wisp sardag zur I urwaran 
andar cihr ddst. U-s dad d ayarlh <l> 
urwar db ud dtaxs, ce har ewan-ew <l> 
urwaran db-ew sresk pad sar <ud> dtaxs 
cahdr angust pes. Pad an zur hame rust. 

12. Panjom gdw I ek-ddd brehenld 
andar erdnwez pad maydnag <l> gehan 
pad *bdr *i rod I Weh Dditl ku maydnag I 
gehan. Sped <ud> rosn biid ciyon mah, 
ke-s bdldy se nay paymanlg. U-s dad 6 
ayarlh <l gdw I ek-dad> db <ud> urwar 
ce-s andar gumezisn zur ud waxsisn az en 
bawed. 

13. Sasom GayomarO brehenld rosn 
ciyon xwarsed, u-s cahdr nay paymanlg 
bdldy biid, pahndy ciyon + bdldy rdst pad 
*bar I rod I Dditl ku maydnag <l> gehan 
ested. Gaydmard pad hoy arg, gdw pad 
dasn arg u-sdn durlh ek az did, durlh-iz az 
db <T> Dditl cand bdldy <T> xwes bud. 
Casmomand ud gosdmand <ud> *uzwd- 
nomand <ud> daxsagomand bud. Gayo- 
marO daxsagomandlh edku mardom az 6y 
tohmag pad an hangosldag zad hend. 



third He fashioned forth one third of this 
earth (like) a *cauldron of rock. 

10. And he created the substance in 
the earth, the mountains which afterwards 
waxed and grew out of the earth. And in 
aid of the earth he created iron, copper, 
sulphur, borax, lime {everything of the 
seed of hard earth, except for *fossils 
which are of a different seed}. He fash- 
ioned the earth so hard in the manner of a 
man when he holds garments close on all 
sides of his body. Beneath this earth there 
is water everywhere. 

1 1 . Fourth He created the Plant. First 
it grew up in the middle of this earth to a 
height of some feet, without branches nor 
bark nor thorns, and moist and sweet, and 
it had every kind of potency of plants in its 
nature. And in aid of the Plant he created 
water and fire {for every plant-stem has a 
drop of water at its head and fire four 
fingers down. It grows by that power}. 

12. Fifth he fashioned the sole-cre- 
ated Ox in Eranwez, in the middle of the 
earth, on the bank of the river Weh Daiti 
{i.e. the middle of the earth} . It was white 
and bright like the moon, its height (being 
that of) three average reeds. And in aid of 
the sole-created Ox he created water and 
plants for during the Mixture its power 
and growth is from these. 

13. Sixth he fashioned Gayomart 
bright as the sun, and his height was of four 
average reeds, his width equal to his height, 
on the bank of the river Daiti {i.e. in the 
middle of the earth. Gayomarfl (was) on 
the left bank, the Ox on the right bank, and 
their distance one from the other and also 
their distance from the waters of the Daiti, 
was as much as their heights. He was pos- 
sessed of eyes and ears and tongue and a 
mark. {GayomarO's possession of a mark 
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13a. U-s dad 6 ayarlh <i Gaydmar0> 
xwab dsdnih ddddr ce Ohrmazd an xwab 
fraz brehenid pad mard kirb, l buland, I 
pdnzdah-salag i rdsn. U-s GaydmarO 
abdggdw azzamig brehenid u-s az rdsnih 
ud zargonih <i> asman suhr <i> mar- 
ddman ud gdwdn fraz brehenid ciydn en 
do suhr ataxs tdhmag, °ne ab tohmag° . 
Pad tan i gaw ud GayomarO be dad ta-s 
purr-rawisnih <T> marddman <ud> 
gdspanddn azis bud. 

14. U-s en sas dahisn pad sas gdh <i> 
gahanbar be dad. Pad sal-ew hangard 
sesad ud sast ud panj rdz, dawdzdah 
mahlgan; har mah-ew sih rdz, mah-ew slh 
ud pan] rdz. Har rdz-ew nam *T amahra- 
spand-ew padis nihad. 

15. U-s ciyonih gowom. 

16. Nazdist asman brehenid pad 
cehel rdz ciydn az rdz I Ohrmazd <T> mah 
<T> Frawardin ta rdz lAbdn <T> mah <T> 
Ardwahist. Panj rdz abar pad td rdz i Day 
pad Mihr. An panj rdz i gahanbar, u-s 
nam Medydzarm, u-s wizdrisn en ku 
mdnist i mihr ud *mdh ud zargonih d 
payddglh mad. 

17. Dudigar ab dad pad panjah ud 
panj rdz ciydn az rdz <T> Mihr i mah <i> 
Ardwahist td rdz i Abdn i mah <T> Tir. 
Panj rdz abar pad, tdrdz l Day-pad- Mihr. 
An panj rdz <T> gahanbar, u-s nam 
Medydsam, ke-s wizdrisn en ku-s ab rdsn 
be kard, ce nazdist terag bud. 



(was) this that men have been born from 
his seed in that manner.} 

1 3a. And in aid of GayomarS He cre- 
ated sleep, the giver of rest {for Ohrmazd 
fashioned forth that sleep in human form, 
tall, fifteen years of age, and bright}. And 
he fashioned GayomarS, together with the 
Ox, from the earth. And from the light and 
yellowness of the sky He fashioned forth 
the sperm of men and oxen {since these 
two sperms are of the seed of fire, not of 
the seed of water}. He created (them) in 
the bodies of the Ox and Gayomart so that 
the multitude of mankind and cattle were 
(produced) from them. 

14. And he created these six creations 
in the six periods of the Gahanbars. (And) 
in a year were reckoned three hundred and 
sixty five days (and) twelve months; each 
month of thirty days (and) one month of 
thirty five days, each day having the name 
of an Amahraspand put to it. 

15. And I shall state the nature of it. 

16. First he fashioned the sky in forty 
days, viz. from the day Ohrmazd of the 
month Frawardin (1/1) till the day Aban 
of the month Ardwahist (10/2). Five days 
he waited, till the day Day-pad-Mihr 
(15/2). Those (are) the five days of the 
Gahanbar, and its name (is) Medyozarm, 
and its explanation (is) this that the abode 
of the sun and the moon and verdancy be- 
came evident. 

17. Second He created the water in 
fifty-five days, viz. from the day Mihr of 
the month Ardwahist (16/2) till the day 
Aban of the month Tir ( 1 0/4). Five days he 
waited, till the day Day-pad-Mihr (15/4). 
Those (are) the five days of the Gahanbar, 
and its name (is) Medyosam, the explana- 
tion of which (is) this, that he made the 
water bright, which at first was dark. 
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1 8 . Sidigar zamlg dad pad haftad roz 
ciyon az roz <i> Mihr I mah <l> Tlr ta roz 
<T> Ard I mah I Sahrewar. An pan/ roz 
abar pad taroz <T> Anagran. An pan/ roz 
<l> gahanbar, u-s nam Petishah, u-s 
wizarisn en ku pay ud rawisn i daman pad 
zamlg paydag be hard. 

19. Caharom urwar dad pad wist ud 
pan] roz <ciyon az roz I Ohrmazd I mah l 
Mihr, ta roz l Ard I mah I Mihr>. "Panj 
roz° abar pad ta roz <T> Anagran. Ud an 
pan] roz <T> gahanbar, u-s nam AydOrim 
ke-s wizarisn en ku warg ud boy ud gonag 
ud zargonlh paydag biid. 

20. Panjom gospand dad pad haftad 
ud panj roz ciyon az roz I Ohrmazd <i> 
mah <T> Aban ta roz l Day-pad-Mihr I 
mah <T> Day. Panj roz abar pad <ta roz l 
Wahram>. An panj roz <T> gahanbar, u-s 
nam *Medyairim ke-s wizarisn en ku 
*hambar izamestan [l] daman ixwes ray 
paydag be kard. 

21. Sasom mardom dad, ku Gayo- 
mard, haftad roz ciyon az roz <l> Ram I 
mah <i> Day ta roz <T> Anagran <T> mah 
<i> Spandarmad. Panj roz abar pad <ta 
roz I Wahistoist>. An pan) roz I gahanbar, 
ast ke an panj roz <i> truftag, ast ke 
duzidag gowed u-s nam *Hama- 
spaOmaidim, ke-s wizarisn en ku ham- 
spah-rawisnih pad getlg paydag bud ce 
Frawahr l mardomdn pad hamspahih raft 
hend. 



22. Ud nam Tan panfroz i truftag ast 
ke panjgah igahanig, astke panjag Iweh 



18. Third He created the earth in sev- 
enty days, viz. from the day Mihr of the 
month Tir (16/4) till the day Ard of the 
month Sahrewar (25/6). Five days He 
waited, till the day Anagran (30/6). Those 
(are) the five days of the Gahanbar, and its 
name (is) Petishah, and its explanation 
(is) this that he made manifest the tracks 
and the going of the creatures on the earth. 

19. Fourth He created the Plant in 
twenty-five days, viz. from the day Ohr- 
mazd of the month Mihr (1/7) till the day 
Ard (25/7) of the month Mihr. Five days he 
waited, till the day Anagran (30/7). And 
those (are) the five days of the Gahanbar, 
and its name (is) AyaOrim, the explanation 
of which (is) this, that leaves and scent and 
colour and verdancy became manifest. 

20. Fifth He created cattle in sev- 
enty-five days, viz. from the day Ohr- 
mazd of the month Aban (1/8) till the day 
Day-pad-Mihr of the month Day (15/10). 
Five days he waited, till the day Wahram 
(20/10). Those (are) the five days of the 
Gahanbar, and its name (is) Medyairim, 
the explanation of which (is) this, that He 
made manifest the winter store for his 
creatures. 

21. Sixth He created man {namely 
Gayomart} in seventy days, viz. from the 
day Ram of the month Day (21/10) till the 
day Anagran of the month Spandarmad 
(30/12). Five days he waited, till the day 
Wahistoist. Those (are) the five days of the 
Gahanbar {some call them the five "sto- 
len" days, some "thieved"} and its name 
(is) HamaspaBmaidim, the explanation of 
which (is) this, that assembling in hosts 
became manifest in the world, for the 
Frawahrs of men have gone in assembled 
hosts. 

22. And the names of those five sto- 
len days {some call them "the five gathic 
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gowed, pad demg en ast Ahunawait gdh, 
Ustawait gah, *Spantmat gah, Wohusaffr 
gah, Wahistoist gah. 

23. An slh roz pad mahigan-ew nihad 
ested u-s nam: roz Ohrmazd, Wahman, 
ArdwahiSt, Sahrewar, Spandarmad, Hor- 
dad, Amurdad, Day, Adur, Aban, Xwar, 
Mali, Tir, Gos, Day, Mihr, Sros, Ram, 
Frawardln, Wahrdm, Ram, Wad, Day, 
Den, Ard, Astad, Asman, Zamyad, Mara- 
spand, Anagran. 

24. Ud an I dawazdah mahlgan nam 
az ham Amahraspanddn: mah Frawar- 
dln, mah Ardwahist, mah Hordad, mah 
Tir, mah Amurdad, mah Sahrewar, mah 
Mihr, mah Aban, mah Adur, mah Day, 
mah Wahman, mah Spandarmad. 

25. U-san ciyonlh ek-ek fraztar go- 
wom. 

Apparatus 



times", some "the good pentad"} in (the 
language of the) Religion are these: 
Ahunawait time, Ustawait time, *Spant- 
mat time, WohusaOrtime, Wahistoist time. 

23. Those thirty days have been put 
into a month and their names (are these): 
day Ohrmazd, Wahman, Ardwahist, 
Sahrewar, Spandarmad, Hordad, Amurdad, 
Day, Adur, Aban, Xwar, Mah, Tir, Gos, 
Day, Mihr, Sros, Rasn, Frawardln, Wa- 
hram, Ram, Wad, Day, Den, Ard, Astad, 
Asman, Zamyad, Maraspand, Anagran. 

24. And the names of the twelve 
months from the same Amahraspands 
(are): month Frawardln, month Ard- 
wahist, month Hordad, month Tir, month 
Amurdad, month Sahrewar, month Mihr, 
month Aban, month Adur, month Day, 
month Wahman, month Spandarmad. 

25. And I shall speak further of their 
nature one by one. 



1 .0 an <T> zand agahih: GB ZK znd 'k'syh; K znd Y Vs Y; M MN (added in marg.) znd 'k's Y. bunistih: 

both bwnyh'tyh; IB both bwndhysnyh. mazdesnan: T m'st'n; D m'syt'n'. gehan: both as 
s'n. wizarisn l: D wc'lsn Y; T wc'lsnyh. ceih: both MEs. 

1.1 paydag: T adds Y. harwisp-: T hlwsp; D generally hlwsp. 

1.2 niyamag: bothMSS in both occurrences yd'mk. gowed: K YMLLWNyt;M YMRRWNd. bud ud ast 

ud home bawed: GB reads instead: YHWWNt HWEd. 

1 .3 tanglh: T f lykyh; D t'lkyh. zadar-kamagih: GB both -k'myh. 

1 .4 niyam: MSS yd'm. b<ud gdw>ed: MSS YHWWNyt. 

1 .5 bud: D YHWWNt'; T YHWWNyt'. gowed: IB both YMRWNd. nun: M only. 

1.6 menog: K mynwk; covered by an ink smear in M. kanaragdmand ud akanaragomand: GB 

kn'lk'wmndyh Y Tcn'lk'wmndyh; K Y ToiTwmnd W 'kn'lk'wmnd; M Y knTwmnd W ToiTwmnd. 

1.7 balist: GB b'lystyh. sardmand: D sFwmnd; T as dyl'wmnd. zofr-payag: T -p'dk; D as 

-p'hk'. asar-tarigih: D -flykyh; T -t'lkyh. akanaragih: T 'kTkyh; D 'kn'lyh. 

1 .9 har. T KRA KRA. donan: both as h'n; IB H 

1.10 do tis: GB MEs. ud akanaragomand: GB om. danist: GB YDOYTW: IB YDOYTWNd. 

1.11 bowandag-padixsayih: T-p'ths'yh; D -p'ths'y. 

1.12 abesThed: T 'psyh'n; D 'psh'n', IB 'psynyt. 

1.13 ce: GB QDM. aresk-kamagih: T 'lysk-; D 'lsk-. azr. both QDM; IB OD pl'cra. ta: both QDM; IB 
ME pl'cm. ce: both by mistake QDM; IB om. hanjamened: IB all MSS hnc'mnyt. abayist: 
M "p'dst; K 'p'st; GB 'p'yt 1 . 

1.14 se-hazar. D IH-M; T III I-M and so for M (hazar) throughout, pad: T PWN d'm. mendgih: both 
mynwkyk; IB mynwk. 

1.15 pas-danismh: T -d'nsnyh; D -d'n'sn Y. axezid: IB Tryc't; GB both h'cst'. 
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1.16 an i Ohrmazd rosnih: IB ZK Y 'whrmzd lwsnyh; T 'whrmzd ZK lwsnyh; D 'whrmzd 'whrmzd ZK 
lwsnyh. pahruft: T ptlwp'; D W pr'c' ptlwt 1 ; IB PWN dlwc. murnjenidan: T mwlncynytn 1 ; D 
ralncytn'". 

1.17 did: T om. freh: GB both plhw. dwarist. T dwb'lst'; D db'lst'. murnjenidar: D 
mwlncynyt'l; T mlncynyf 1. dxist: GB both W h'c. 5: T om. 

1.18 ka-s: T om. did: D HZYTWNt'; T HZYTWNy. [tie]: T LA; D I'd. sahmgen: D shmkn'; T 
'ygn'. u-s: T om. 

1.19 zofr-bun: both zwpl Y wn. hamag-pursisnig: D -pwrssnyh; T -wrssnyh; IB d'm Y 
pwrssnyk. dam-dahisnih: D om. d'm. 

1.20u-4':MAPs;KMNs. dstih: T 'styh; D 'st'. dah: D YHBWN; T YHBWNt'. apohisn: T om. 

1.21 agarihe: T TcT, D 'k'lk, altered to TcT. dondn: D om. II. abgdre: both -yh\ 

1 .22 dam: T d'm; D d'm|c. murnjenom: both mlncynm. hazem: D h'cym; T h'p'm. 

1.23 5y. D OLE; T OL. padmft: GB both ptglyt'. hurd: T YBLWNd, D YBLWNyt. 

1 .24 dam-iz: D d'mc; T d'm Y c. 

1.25 harwisp-agahlh: D -'k"syh; T -'k's. karezar-is: GB both k'lyc'lc Y ZYs. dahom eg-is: GB 
OBYDWNm ADYN. kdxsisn: D kwhssn'; T khs'n. wiyabanemdan: IB both wyd'p'nytn'; GB as 
nsstn. abaronih: T 'p'lk'yh, D 'p'lk. warzend: IB wlcnd; GB both wlcyt. 

1.26/:»n:GBbothOBYDWNt;IBOBYDW. ^:T = IB;Dom. o:Tom. abganem: T UvlYTWNm; D 
Imycwnm. kardan: GB OBYDWN. 

1 .28 andar en: T BYN ZNE; D HD BYN. hame: GB both hrnlt. WarDom. rawed: T SGYTWNyt; 
D SGYTWNt'. Wa«: T krtn'; D ptn'. petyaragih: D pytyd'lkyh: T ptyd'lkyh. 

1.29 yaes-ahii-wairyo-ew: T yt'k-'hwk-wylywk-l; D yt'wlcwylywk'. ristaxez: IB lysfhyc; T lst'hyc; D 
lsfhc. 

1.30 agarlh: D Tc'lyh; T 'k'lsh. abesihisn: D om. °. . .". bud: D YHWWNt'; T YHWWNyt 1 . 

1.31 ku: D AYK; T AYKs. se:Tora. bowandag guft bud: D om. YHWWNt'. anagth: D Vlyh; T 
'k'lkyh; cf. M PWN d'm'n Y 'whrmzd' 'n'kyh kit. 

1 .32 sayist. K, K b YKOYMWNt; M om. °. . .°. dad: IB here jumps to § 53a. 

1 .33 dam-dahisnih: T d'm-dhsnyh; D d'm-dhsn'. menogiha: D mynwkyh'; T mynwkyhyh. 
1.34pes:Tpy5;DLOYN'. ne: both I'd. bud (xwaday): T YHWWNt: D YHWWNyt'. 

1.35 nazdist. T nzdst'; D nzst'. yazadan xwadih: both dhsn' hwt'y, but cf. § 49. xwes: D NP§E; T 
hwysn. kard: both krtn'. dam-dahisnih: D d'm-dhsn'; T om. d'm-. xwadayih: T hwt'dyh; D 
hwt'yh. 

1 .36 petyaragih: T ptyd'lkyh; D pytyd'lk'. petyaragih: T ptyd'lkyh; D pytyd'lkyh. 

1 .38 car: D om. caragdmandih: T c'lk'wmndyh'; D cTwmn'dyb'. 

1.39 akanarag: T 'k'lk'yh'; D "kn'lkyh'. axwarih-rawisnih: D om. -Iwbsnyh. bud: T YHWWNt'; D 
YHWWNyt'. dewan: T SDYA'n; D SDYAn. xwarih: both hVlk. axwarih-rawisnih: both 
'hw'lyh-glyh-lwbsnyh. a-be-wardisnih: T 'BRAwltsnyh; D 'bwdwltsnyh. az: D om. a-be-war- 
disnih: D om. 'BRA-. 6urf: D YHWWNt'; T YHWWNyt. dam-dahisnih: D om. -yh. 

1.40 adadestanih: D om. -yh. 

1.41 £oxs«/: D kwhsyt'; T kwhs'yt'. xwaday. D hwt'y; T hwt'. frazanagih: D plc'nkyh; T 
pl'nkyh. pahlomih: D adds 'hlmn'. agarih: D adds Y. 

1.42 fcurf: T YHWWNt'; D YHWWNyt'. gumezisnih: D gwmycsnyh; T gwmycyh. kanaragomand: D 
kn'lk"wmnd;Tk'lk'wmnd. akanaragih: T 'kn'lyh; D 'kn'lk'. rfaJ: T YHBWNt'; D d't'. abezagiha: 
T 'pyckyh'; D 'pycyh'. 

1.43/!a«</azag:Dhndc'k':Tas'ypk. dadestan: D adds zm'n' pwrssnyktl. az:Dadds'n'. wiz;>: D wcyl; 

T wc'l. sayed: both syt. zaman-man: both zm'n' Y m'n. petyaragih: T ptyd'lkyh; D 

pytyd'lk'. zaman-iz desidag: both as zm'n' psytk. osomandan: T'wd'mnd'n; D as hnd'm d'n'. ulih: 

both LALA. cah-ew: both c/h- 1 . 
1 .45 azis: both s. ast tuwdn: T om. AYT. dagrand-xwaddy. T -hwf ; D -hwt'k pl'c. 
1.46u-i:TAPs;D's. dagrand-xwaddy. T -hwt', D -hwfk. warf-iz: Tw'dc; D w 'dc. abzdr-ew:Tpz'\-\; 

D 'pz'l Y. abdyist T 'p'st'; D 'p'yt'. 
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1.47 wazay. both ZK. siya: both s"yh. adurestaren: T "twrystln 1 , D 'twrystl n. tam-arzanig. both 
-'lp'nyk. 

1 .48 waran: T wln'g, D wln'd. paygirb: both NTLWNyt, for *pt-. 

1.49 fan . . . tarigihj: D om. ° . . . °. kirrenid: D klynyt; T blyhynyt. xwes: D adds tn'. andar an: T 
EYN ZK; D MN. bowed: D YHWWNyt'; T YHWWNt 1 . 

1.50 bud: T YHWWNt'; D YHWWNyt'. afro kerpa: T "si klpk'; D 'si kip' Y. asar-: T 'si-; D 'si 
Y. hamag: T hmlc; D hm'yk. aVrd-: T: 'slwk; D 'si k here and for the next two 
occurrences, sazisn: D sc'sn'; T syc'sn'. yaOa-ahu-wairyo: T yt'k 'hwk ylywk'; D 
yt^'hwklywk. bundahisnih: both BRAdhsnyh. dagrand-xwadSy: both -hwt 'k. 

1.52 xwadayih: T hwt'yyh; D hwfys. balistih: T b'lystyh; D b'lstyh. xwahrih: both as HNA 
'Isyh. zojayih: both zwpTcyh. axwdhrih: both as dsnw'lyh. 

1 .53 [abedaj: T 'pyf ; D 'pyfk. getig: T gytydy: D gyf hyh'. amahraspandan: D 'mhrspnd'n; T 'rahr- 
spnd. xwad: T BNP§E; D hwt'. ce: T ME; D TME. getig: T gytydy; D gytyk. 

1.53a nazdist: IB continues here, midoxtiha: both as m't-. fud . . . asmanj: This whole corrupt 
interpolation anticipates §§ 54, 55. getig: T gytyk: D gyt'hyh'. a-s: D 's; T w's. Sahrewar: T 
strywr; D stywr. Amurdad: in IB there follow excerpts from § 55, followed by the first sentence only 
of § 54. Srdsahla: T -hlyy; D -hlc. buland: D bwlnd; T bind, frax-goyot: T pl'sgwt; D 
pl'dgwywt'. PSrand: T p'lnd; D as p'lng! xwab: T as HNA, D hwyy. wad: D w't'; T 
't. pesemal-; T p'dsm'l-; D pysm'l-. dstih-ahzdnig: T 'pznyk, D 'pzwnykyh. 

1 .54 asman: D 'sm'n; T 'sym'n. caharom: D ch'lwm; T Y wc'lwm. xwad: T BNPSE'; D hwt'. 

1.55 kamaligan: D km'lyk'n; T kra'yl 'k'n. kirrenid: D klynyt'; T klnyt'. NangheO: both as nTibyh'! 
Tarwiz: D tlwyc (repeated at the beginning of the next line); T tlyc. Zeriz: T zylye; D 
zylwyc. dewan: D §DYAn; T SDYA'n. 

1 .56 Gannag Menog. D om. 

1 .57 tis: D MNDOM; T Y MES. padist-iz: T PWN stye'e; D PWN styec. bared: both YBLWNym! 
\.5%pihih:bothasi\yyh. pthih: bothastlsyh. bud: T YHWWNt'; D YHWWNyt. homanag. T hm'n'k; 

D hwm'nlc. bud: T as g'n'; D /n. candisn: both endsk. 5; both OLE. rawisn: T lw'sn; D as 
LOYN lwsn'. zayend: D YLYDWNd; T as zlsn'd. parwarihend: T plwlynd; D plwlnd. 
1.59 (dad) an bud: D adds mynwk above the line, pidarih: T ABYtlyh; D om. -yh. 

la. 1 stardiha: T stltyh'; D stlyh'. sayist T §BKWNst'; D SKBHWst'. 
1 .a.2 i: both W. ce-s: T MEs; D ME. 
la.3 bud: T YHWWNt'; D YHWWNyt. 

la.4 asman: D 'sm'n'; T 's'm'n. (ab) dad: T d't; D YHBWNt'. tisn: T tysn; D tsn'. astdmandih: T 
'st'wmndyh; D A YT'wmndyh. ayarih: D hdyb'lyh; T hhdyb'lyh; Tom.'...", o: Tom. ke en: T 
MNW ZNE MNW ZNE. bared: T YBLWNty; D YBLWNyt. 

la.5 gowom: D YMLLWNm; T YMLLWNyt. 

la.6 rosn-paydagih: T -pyt'k Y; D -pyt'kyh. xayag-des: T h'dkdh; DH AHLkdhs. xrwenahan: both 
hwn's'n'. be: T BRA; D PWN, showing late pronunciation: be (< be, BRA) = be (< pad, 
PWN). drubust. D dlpwst'; T dlwpst'. kdxsisn: T kwssn'; D kwhssn'. abayed: D 'p'dyt'; T 
'p'dst'. homanag, T hm'n'k'; D m'n"k'. asman: D 'sm'n'; T 's'm'n. cand-is: T ends; I), here and for 
the next two occurrences: endyh. drahnay: T dlhn'd; D, here and regularly in the text: dln'd . balay: 
Tom.°...°. 

1 a.6a xiib-san: both hwps'l. padirift T pytglpt 1 ; DH ptyglpt'; DH adds ding above the line, drubustih: D 
dlpwstyh; TD1 dlwypwstyh. ne hist: D LA SKWNt'; T nSKWNt 1 . zreh-ew: both 
zly 1 . abebimiha: T 'pyybymyh'; D 'pybymyh'. dared: T YHSNNyt"; D d'lyt'. 

la.6b urwahmanih: both 'wlwlimn' Y. urwahmanih: D 'wlw'hmnyh; T 'wlw'hmn' Y. ested: D 
YKOYMWNyt'; T KTLWNyt'. 

\<l.1 ciydn: both end. ka mard-ew: T AMTGBRA Yl; DGBRA1 AMT. balay: D b'l'd; T b'l'. ayarih: 
D hdyb'lyh; T hdyb'hlyh. mizne: D mnznydy; T mnwznydy. 

la.8 az: D om. °. . .°. drahnay. T dlhn'd; D dln'd. asman: D 'sm'n; T 's'm'n. 

la.9 sangsar: T CCAs'l; D CCAd'l. arzan-dgand: T 'lcnToi'd; D yltn"kn'd. 
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la.10 gogird: T om. astdar: T 'std'l; D 'stdlil. mard-ew: D GBRA1; T GBRA. hard ested: D 

OBYDWNt YKOYMWNyt'; T OBYDWNt YKOYMWNt. 
la.l 1 mayan: T rad/n; D mdyW. pay: both pydy. sardag: T sltk'; D slytk'. sresk: D slsk; T slysk. 
la. 1 2 bar i: both b'lyh. Weh Dditi: D wyh|d'yty; D wyhdyt'. (en) bowed: T YHWWNt'; D YHWWNyt'. 
la.l3fodfcy*DbTd;TbT. (pad) bar: T bTd; D bT. Dditt: D d'yty; T d'yty. ested: T YKOYMWNyt'; D 

YKOYMWNt'. durlh: D dwlyh; T dwlyk. DditT: D d'yty; T d'yt'y. uzwanomand: D 

'wzw'nwmnd; T zw'n'n'wmnd. daxsagomandlh: D dhsk'wmndyh; T dhsk'wmnd. ed ku: D HNA 

AYK HNA AYK. 

Ia.l3a buland: D bwlnd; T bind. Gaydmarf): Tg'ywkralt'; D g'ywmlt'. ne: T om. °. . .°. 
la.14 mah-ew: T BYRA1; D BYRAyk, for both occurrences, nam f: both SMI. 
la. 15 gowom: D YMLLWNrn; T YMRRWNm. 

1 a. 1 6 nazdist. D nzdst'; T nzst. asman: D Wn; T 's'm'n. miJ: T BYRA; D BYRAyk. Frawardm:D 
plwltyn'; T plwldyn 1 . ta: D adds ZNE. mah: T BYRA; D BYRAyk. Ardwahist D 'rtwhst'; T 
Vthst'. pad ta: D NTLWNt' OD; TNTLWNtY. Z)<yr. Tadds Y. ma«w7 Imihrudab: Tm'nyst'Y 
mlf MYA; D m"n Y yst' rait' MYA m'nyst' mtr' MYA. paydagih: D pyfkyh; T pyt'k. 

la.17 Ardwahist D 'rtwhst'; T Vthst'. pad ta: D NTLWNt' OD; T as NTLWNtY. Medydsam: T 
mytywks'm; D mytywksra. nazdist. T nzdst; D nzst 1 . 

la.18 Petishah: T pytysh; D pytyshh. 

la.19 ciydn: Here Anklesaria 1956, 28 adds: ehun, ez ruz-i Auhr-mazd-i mdh-i mitr anda ruz-i Ert. °. . .°: 

T om. wizarisn: D wc'lsn; T c'lsn'. ku: T AYK; D AYKs. 
la.20 Medyairim ke-s: MSS myty'yl MNWs. 

la.21 dad: T d't'; D YHBWNt'. Spandarmad: D spndrmt'; T spdrmt'. pad: Anklesaria 1956, 28 adds 
instead an pan/ gds-i gdsdni. (ke~) an: D om. ZK roz:Tom. Hamaspadmaidim: T hm'spsmydn; 
D hm'spm'dyrn. 

la.22 gahamg: D g's'nyk; T as g's'nyc. Ahunavait D Tiwnwyt; T Tiwnyt. Spantmat. T spnytmt'; D 
spytmt. 

la.23 mahan-ew: T m'h'nl; D m'hyk'n Y. Ardwahist: D 'rtwhst; T 'r'thst'. Hordad: D hwrdt 1 ; T 
hwrd't. Frawardin: D plwltyn'; T plwldyn'. Wahram: D wlhl'n; T wlhl'm'. Asman: D 'sm'n; T 
's'm'n. 

la.24a2:Tom. Frawardin: D plwltyn'; T plwldyn'. Ardwahist: D 'rtwhst'; T 'r'thst'. Spandarmad: D 
adds BYRA. 

la.25 ek eh. D 'ywk 'ywk ; T 'ywk. gowom: D YMLLWNm; T YMLLWNyt'. 

Commentary 

0.1. The two independent MSS of the Iranian branch read an zand-agdhth nazdist 
abar. . .; K 20 has zand i *agahih nazdist abar. . ., while M 51 reads zand-* agahih nazdist 
abar. . . , the MN (az) found in Justi (1868, N ) being added in the margin of the codex by a 
later hand as noted first by West(1880, 3n. 1). Modem scholars diverge on how to read this 
passage. Nyberg reads *im zand-akaslh 'Ceci est 1 'expose de la doctrine' (1929, 206-207), 
justifying this interpretation on the basis of inscription al evidence; 5 in the glossary to his 
Hilfsbuch he further states that zand-agahih is the title of the work commonly known as 
Bundahisn (Nyberg 1931c, 253). Zaehner (1955a, 278, 285 and 312) emends the MN of 
Justi 's edition to ZNE and therefore reads *en zand akasih 'This, the Knowledge of the 
Commentary'. Anklesaria (1956, 4-5) has [An] Zand-dkdsih '[The] Information of the 
Tradition'. Mole (1959, 433) retains Justi's text, reading az zand-agahih 'selon les 

5 More specifically he referred to a passage of the Parthian version of Sapuhr's Hajjiabad inscription 
where the heterogram ZK corresponds to MP ZNE (en) (1929, 260-261). The various occurrences of Parth. 
ZK (ed), which more regularly corresponds to MP HNA (ed), are conveniently listed by Gignoux (1 972, 68). 
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renseignements empruntes au zand\ which he compares to a standard formulation found 
in the Denkard: az nigez l weh-den. He does not, however, definitely deny the veridicality 
of the text found in the Iranian Bundahisn, for which he also sees the possibility of inter- 
preting an as a dittography of zand. Hultgard (1989, 171), noting that MN is not found in 
any of the independent MSS, follows the Indian tradition and reads plainly zand akahih. 
Once established that readings based on the presence of MN at the beginning of the text, 
such as the ones by Zaehner and Mole, are denied by the manuscript tradition, one is left 
with only two variants, unless emending however insignificantly: the plain zand-agahih of 
the Indian MSS and the an zand-agahih found in the Iranian tradition. The chosen solution 
emends but slightly, as already suggested in MacKenzie 1990, 547, reading: an <T> zand 
dgahih 'Knowledge of (i.e. deriving from) the Zand', though one remains sceptical about 
the need to consider it the title of the book. 

1.1 . On §§ 1-2 see Belardi 1977, 100-108. A translation of §§ 1-12 is to be found in 
Shaked 1980, 29-30. 

1.2. Niyamag: MSS yd'mk. Nyberg (1928b, 220; 1929, 206-207) yamak: 'robe'; 
Zaehner(1955a,278,312),as already Justi (1868, ^ ) reads hamak: 'totality'; Mole (1959, 
433) also reads hamak, like Zaehner, but translates more regularly: 'Cette omniscience et 
bonte sont toutes a Ohrmazd'. Zaehner (1955a, 286-287) reports also earlier readings 
among which that by Scheftelowitz (1929, 46) who proposed xemak, xem. Though a 
reading *xem 'nature, character', as well as a reading *jamag, would be technically 
possible, it is far better to emend to <n>yd'mk: niyamag, lit. 'scabbard, case, sheath', cf. 
NP niyam. For a discussion on the other possibilities see Belardi 1977, 102-103. 

A passage of the third book of the Denkard reports a parallel version, close to the 
wording of the Indian Bundahisn: 

Dk 3.1 32 (B 734.21-733.5, MM 132.21-1 33.5; de Menasce 1973, 135) Abar astih ipaydagih 
*ud juttarih I astih az payddgih, az nigez i weh-den. 

Had ciydn poryotkesan az weh-den nigez guft: *astih i hameyig Ohrmazd dddar ud 
+ den-danagih i-s pad nerog ud gdh <ud> gyag i-s sti abar ud zaman i-s ast hameyigih. 
Paydagih i-san astih: an i Ohrmazd dddar az dahisn kardagih, an i den-danagih <az> saxwan 
<ud> + kdmag dandgihd ud kdr, an i *hameyih *ud *gdh pad zaman andar gyag dddan. 

On the existence of manifestation and the difference between existence and manifestation, 
from the teachings of the Good Religion. 

As the ancient teachers said from the teachings of the Good Religion: Eternal existence is of 
Ohrmazd the Creator, of the wisdom of the religion which is in potentia, of place and space in 
which are (individual) beings, and of time to which is eternity. The manifestation of their 
existence: of the Creator Ohrmazd is from the act of creation, of the wisdom of religion from 
wise words and will and action, of eternity and place from <the fact> that creating is in space 
through time. 

1 .3-4. Bundahisn 1 .3-4 describes the state and condition of Ahriman at the beginning 
of time. The text of the two versions differs, except for standard variants such as those 
underlined by Hultgard (1989, 171-173), only in a gloss found at the end of § 4 and 
contained in the Indian version alone. Previous editors have solved the problem in various 
manners: Nyberg (1929, 206-207) accepts the Iranian version, omitting the gloss; Zaehner 
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(1955a, 278, 312) reads Ahriman 'andar tdrikih 'pat pas-ddnisnlh 'ut zatdr-kdmih 
zufr-pdSak 'but; <'but> 'ut 'hast 'ke 'ne 'bavet, and therefore translates 'Ahriman, slow in 
knowledge, whose will is to smite, was deep down in the darkness: <he was> and is, yet 
will not be'. This translation preserves the parallel with Bd 1.1-2, but ke can hardly be 
translated by 'yet'. A better option is to consider ud ast ke the introduction to the 
traditional formula ud ast ke (. . .) gowed/guft, therefore reading any combination of the 
following ud ast ke ne hawed/bud gowed/guft. We chose to read ast ke ne bud gowed with 
the Indian Bundahisn, considering this formula as a reference to Ahreman's non-existence 
in the material world, as suggested i.a. by the Cidag Andarz i Poryotkesdn: 

Cidag 1.11 Oy l druwand Ganndg Menog I bud f i] ka ne bud andar en dam ud hawed ka ne 
bawed andar dam i Ohrmazd ud pad frazam be abesihed. 

That mischievous Evil Spirit who was when he was not in this creation and will be when he 
will not be in the creation of Ohrmazd and who in the end will be destroyed. 

On the whole question of Ahreman's existence see Shaked 1967. Gnoli (1995) has 
shown the continuity of this religious conception which, present in nuce in the GaBas, has 
taken form in the Younger Avesta. 

1.5-12. Our translation is closer to Nyberg's (1929, 208-209) than to Zaehner's 
(1955a, 278, 313). The WizTdagiha l Zadspram contain a much shorter parallel section: 

WZdd 1.1-2 Had pad den owon payddg kit rosnih azabar ud tdrigih azer u-san maydnag i bar 
do wisddagih bud. Ohrmazd andar rosnih ud Ahreman andar tdrigih ud Ohrmazd <az> astlh i 
Ahreman madan-iz id pahikdr dgdh Ahreman az astih i rosnih <ud> Ohrmazd nedgdh bud. 

Thus is it revealed in the religion that light was above and darkness below and that between 
them was openness. Ohrmazd was in the light and Ahreman in the darkness; Ohrmazd was 
aware of the existence of Ahreman and of his coming to battle; Ahreman was not aware of the 
existence of light and of Ohrmazd. 

1.10-12. The interpretation of this passage, and particularly of § 10 is debated. The 
two versions read respectively: 

Iranian Bundahisn 10. Ud did harwisp dgdhih i Ohrmazd ray har ce-s andar danisn i 
Ohrmazd kandragomand ce an i har *ddndn *menog paymdn *ddned. 1 1 . Did bowandag 
pddixsdyih i dam i Ohrmazd pad tan i pasen Id hame<-ud>-hame-rawisnih ud an ast 
akandragdmand. 12. Ud dam i Ahreman pad an zamdn be *abesihed td [i] ka tan i pasen 
bawed, dn-iz ast kandragdmandih. 

10. Moreover, on account of the omniscience of Ohrmazd all which is in the knowledge of 
Ohrmazd is limited, because he knows the treaty of the two spirits. 1 1 . Again, the complete 
sovereignty of the creatures of Ohrmazd at the Final Body will be for ever and ever, and that is 
unlimited. 12. The creatures of Ahreman will be destroyed at that time, so that the Final Body 
will (come to) be, that also is finiteness. 

Indian Bundahisn 10. Ud did harwisp-dgdhih <i> Ohrmazd ray har do lis andar dahisn i 
Ohrmazd kandragomand ud akandragdmand, ce [en] an I andar har ddndn menog paymdn 
*ddned. 11. Ud did + bowandag-pddixsdyih *i dam i Ohrmazd pad tan <i> pasen td 
hame<-ud>-hame-rawisnih akandragdmand. 12. Dam i Ahreman pad an zamdn be 
+ abeslhed ke tan <i> pasen bawed ud + dn-iz ast akandrih. 
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10. Moreover, on account of the omniscience of Ohrmazd both things are in the creation of 
Ohrmazd, the finite and the infinite, because he knows what is in the treaty between the two 
spirits. 1 1 . Again, the complete sovereignty of the creatures of Ohrmazd at the Final Body 
will be for ever and ever, infinite. 12. The creatures of Ahreman will be destroyed at the time 
of the Final Body and that also is infinity. 

The translation of this passage implies a choice between the different options present 
in the two versions. Two main differences stand out, the first one in § 10 where the Iranian 
Bundahisn states that all which is in Ohrmazd 's wisdom is limited while the Indian 
Bundahisn says that all which is in Ohrmazd's creation is both limited and unlimited. The 
second is in § 12 where the Iranian text says that the destruction of Ahreman 's creation 
attests his (?) finiteness while the Indian narration contains the striking statement that this 
same act is a proof of Ohrmazd's (?) infinity. 

Nyberg (1929a, 208-209) reads the crucial passages as follows: 

dit harvisp-akdsih i Ohrmazd rdS har + cis andar ddnisn i Ohrmazd; kandrakdmand u 
akandrakomand + cisdn i andar har 2 hand, patman + ddnet. dit bavandak-pdtixsdyih i dam i 
Ohrmazd pat tan ipasen tak hame-hame-ravisnih; u hdn hast akanarakih. dam i Ahriman pat 
han zaman be + apasihenet tak i ka tan i pasen bet; hdn-ic hast kandragomandih 

Puis, Ormuzd etant omniscient, toutes les choses sont dans la science d'Ormuzd: il connait la 
mesure de toutes les choses que ces deux entites renferment, limitees ou illimitees. Ensuite, la 
domination parfaite qu'exercera la creation d'Ormuzd dans le monde restaure durera jusqu'a 
toute eternite: c'est la une forme de l'infini. La creation d' Ahriman sera aneantie avant que le 
mond soit restaure: c'est la une forme du fuii. 

In doing so he partially accepts the version of the Indian Bundahisn for § 10. 

Herming, in his review of Nyberg's Hiljbuch des Pehlevi (Henning 1935, 10), accepts 
in the main the Indian version of § 10, considering kanaragomand ud akanaragomand to 
be in apposition to the preceding har (. . .) lis and translating what follows as: 'denn er 
kennt das MaB dessen, was in beiden "transzendenten" (ist)'. 

Zaehner (1955a, 278-279 and 313) follows more closely the Iranian Bundahisn 
though taking something from the Indian version: 

'dit harvisp-akdsih i Ohrmazd rdS 'har * 'cis <i> 'andar ddnisn i Ohrmazd kanaragomand, 
'ce ['en] an i 'andar 'har 2-an menok patman 'ddnet 'tak bavandak pdta%sdyih i dam i 
Ohrmazd 'pat tan ipasen 'tak hame hame ravisnih, 'ut 'an hast akanarakih. dam i Ahriman 
'pat 'an zaman 'be afisihenit 'tak 'kaS tan i pasen bet; 'dn-ic 'ast kandragomandih . 

Again concerning the Omniscience of Ohrmazd - everything that is within the knowledge of 
Ohrmazd is finite; that is, he knows the Norm (pact) that exists between the two Spirits until 
the creation of Ohrmazd shall rule supreme at the Final Body for ever and ever: that is the 
infinite. At that time when the Final Body comes to pass, the creation of Ahriman will be 
destroyed: that again is the finite. 

Anklesaria (1956, 6-7), in his translation of the entire Bundahisn, proposes yet 
another version: 

U dut, har-visp-akdsih-i Auhr-mazd rd, harchis andar dahisn-i Auhr-mazd kendra-aumand; 
chi, an-ihar duan Minuy patman ddnend. U dut, bunda pdta-khsdyih-i dam-i Auhr-mazd, pa 



54 



Carlo G. Cereti and f David N. MacKenzie 



tan-ipas-in, anda hama u hama-rubisnih; [u an hast] a-kendrayih. U dam-i Ahri-man, pa an 
zaman, be-awasihand, ka tan-ipas-in bahot; an-icha hast kendra-aumandih. 

And again, on-account-of the omniscience of Ohr-mazd, everything in the creation of 
Ohr-mazd is finite; for, they know the covenant of both the Spirits. And again, there will be 
the complete predominance of the creatures of Ohr-mazd, and the final material life, upto 
eternity and eternal-progress; [and that is] infinity. And may the creatures of Ahri-man perish, 
at that time, when the final material-life shall-take-place; that, -too, is finiteness. 

We have seen that all three translators interpret the first passage differently: Nyberg 
links the expression kandragdmand ud akandragomand found in the Indian Bundahim to 
what follows and translates 'il connait la mesure de toutes les choses que ces deux entites 
renferment, limitees ou illiniitees'. Zaehner says that 'all which is in the wisdom of 
Ohrmazd is finite', and refers the reader to a passage found in DkM293A5 ff. which he 
himself translates (Zaehner 1955a, 288 and 391-392) where it is said that knowledge is 
limited to past and present. Anklesaria, under the influence of the Indian Bundahim, 
speaks of the creation, rather than the wisdom, of Ohrmazd as being finite. 

Both a different conception of the finite and the infinite, and a discordance on the 
existence of a void between the realms of Light and Darkness are among the criticisms that 
Marddnfarrox I Ohrmazdddddn made of the Manichaeans. See the 16th chapter of the 
Skand Gumanig Wizar (esp. SGW 16.51-65 and 102-1 1) and compare inter alia a passage 
of the fourth book of the Denkard(DkM 409.4-410.2, B 514.7-513.6). 

On the whole subject see de Menasce 1945, 235-236 and 260; for a recent reappraisal 
of de Menasce's translation of the 16th chapter of the Skand Gumanig Wizar see Sunder- 
mann 2001. 

1.15. wimand i diddr irosndn: The reading of K 20b , though defective, shows that the 
archetype of the Indian Bundahim contained the word wimand lost both in K 20 and M 51 . 
Cf. K 20b 3r6-9 gnn'k mynwk [AYK bwt 'whrmzd] AHL [MN ZK zwp'd 'hyc't W OL mn'd 
lwsn] d'nsnyh I'd MN AYT Y 'whrmzd LA 'k's bwt W AHL MN ZK zwp'd 'hyc't W OL 
mn'd 6 lwsn' nit 1 Gannag Menog f. . J pas- [. . .] danisnih ray az astih i Ohrmazd ne agdh 
bud ud pas az an zojay dxezed ud o * wimand <i> rosn mad. 

Nyberg (1929, 208-09) reads; gannak-menuk pas-danisne raS hac hastih <i> Ohr- 
mazd andkas but; pas had hdn zufrdpdSak %ezist, 6 vimand i star i rosndn mat: ' Par suite de 
sa connaissance tardive, le mauvais esprit ignorait l'existence d'Ormuzd; puis il se leva de 
ses profondeurs, et il arriva a la frontiere ou se trouve l'etoile des lumieres'. Zaehner 
(1955a, 279 and 313) reads: ganak menok ' pas-ddnisnih raS 'hac 'hastih i Ohrmazd 
andkas 'but; 'pas 'hac 'an zujayak d%ezast, '6 vimand iditdr irosndn mat: 'The Destructive 
Spirit, ever slow to know, was unaware of the existence of Ohrmazd. Then he rose from 
the depths and went to the border from whence the lights are seen'. 

1.17. For asdhisn ud apohisn cf. the Avestan dyad afriQiiant- apuiiant- 'not putrefy- 
ing, not decaying'. 

1.19. The expunction of [I'd] was first suggested by Henning (1935, 10). 



K 2 o (88vl7-18) omits all reference to wimand, reading: W OL lwsn' mt', while M 5 , (222vl2-13) 
reading: W OL BYN OD lwsn' mt' betrays the tentative rendering of a word not understood by the copyist. 



Except by battle: Zoroastrian cosmogony in the 1st chapter of the Greater Bundahim 55 

1.21. The entire paragraph is missing in the Indian Bundahim. Though admitting that 
in some cases passages of the Iranian Bundahim might be later glosses, Hultgard (1990, 
180), along with previous authors, regards § 21 as belonging to the original text and, thus, 
missing in the Indian version. However, it is equally possible to consider it a later com- 
ment, needed to explain the fact that Ohrmazd offered peace to Ahreman, a statement 
which might sound odd to a pious Zoroastrian. 

1 .28. The latter part of this paragraph differs quite markedly in the two traditions. The 
text as proposed in the transliteration and translation combines the Iranian and the Indian 
versions. However, both are perfectly intelligible also if taken individually. The Iranian 
Bundahim reads: ud pad an i abdom ardlg Ganndg Menog agar sayed kardan ud az dam 
petydragih abaz dared 'and in the final battle it would be possible to render the Evil Spirit 
powerless and he would hold off the evil from (His) creatures' corresponding to Indian 
Bundahim: ud se hazar sal <T> abdom 1 Ganndg Menog agar bawed ud az dam petyarag 
abaz darend 'and in the final three thousand years the Evil Spirit would become powerless 
and they would hold off the evil from the creatures'. The corresponding passage in the Se- 
lections ofZddspram (WZad 1.10) only states: u-s pad se zaman kard i har zaman-ew se 
hazarag Tie divided time in three (parts), each (period of) time (consisting) of three mil- 
lennia'. 

1.32-53. Beginning with § 33 the Indian version of the Bundahim presents a long la- 
cuna, which only comes to an end with § 53a. According to Nyberg (1931a, 36-37) this 
long passage, missing in the Indian Bundahim, must have been present in the redaction 
from which both the Indian and the Iranian versions derive. Though basically arguing in 
favour of an early interpolation of §§ 33-53, Nyberg leaves open the possibility that they 
may have been present in the original nucleus of the Bundahim. This same position is 
shared by Zaehner who accepts the idea of a Zurwanite passage (Nyberg 1931a, 36-41; 
Zaehner 1955a, 105-134, 277). Against this view Mole (1959, 439-445) argues in favour 
of the doctrinal unity of the first chapter of the Iranian Bundahim. 

Though no positive proof can at this stage be produced, the possibility that the Indian 
Bundahim may preserve the original text must be kept open, since it must be noted that the 
text found in the Indian Bundahim is not incoherent, and that in the Iranian Bundahim the 
section going from § 33 to § 53 is introduced by a verb in the 1st pers. sg. Moreover, the 
passage taken from § 55, that we have expunged in § 53a because it is incoherent in the 
Iranian version, is better justified in the Indian text. For the sake of comparison, we shall 
give here the complete text of the remaining lines of the first chapter according to the 
Indian Bundahim: 

32. Se hazar sal pad stardlh estad, Ohrmazd pad stardlh l Ahreman dam dad. 
53a-55. Nazdist Wahman frdz brehenld kit-s rawdgih I dam <l> Ohrmazd frdz hud; Ganndg 
Menog nazdist Midoxt ud pas Akdman dad; Ohrmazd az dam i getlg fradom asman. U-s 
Wahman az nek-rawisnlh <ud> *getlg rosnlh frdz brehenld ke-s den I weh <l> mazdesndn 
abdg biid. En ku an i o dam rased <td> frasgird d-s ddnist. Ud pas Aswahist ud pas Sahrewar 
<ud> pas Spandarmad ud pas Horddd ud pas Amurddd. Ud Ahreman az *getlg tdrlglh 
Akdman, *Indar ud pas Sawar ud pas *Ndnghe0 ud pas Tarwiz ud Zeriz. 54. Ohrmazd az dam 
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i getig fradom asman ud dudigar ab ud sidigar zamig ud caharom urwar <ud> panjom 
gospand <ud> sasom mardom. 

32. Three thousand years he was in stupefaction. During Ahreman's stupefaction Ohrmazd 
created the creatures. 

53a. First Wahman was fashioned forth from whom 8 was the currency of Ohrmazd's 
creatures; Gannag Menog first created MiOoxt 9 and then Akoman. Of material creatures 
Ohrmazd (created) first the sky. From goodness (and) material light he fashioned forth 
Wahman, with whom was the good Mazdean religion. This because he knew what would 
happen to the creatures until Renovation. And then (He created) Aswahist, then Sahrewar, 
then Spandarmad, then Hordad, and then Amurdad. And Ahreman from Material Darkness 
(created) Akoman, then Indar, then Sawar, then NangheS, then Tarwiz and Zeriz. 54. Of 
material creatures Ohrmazd (created) first sky, second water, third earth, fourth vegetation, 
fifth cattle and sixth man. 

1.39-40. On ham-dadestandmandlh 'Harmony' and adadestanlh 'discord' see Mole 
1959,436. 

1.41. xwad-dosaglh: lit. 'self-love', but see Alberto Cantera's paper in this volume 
('Eigenwilligkeit'). 

1 .43. On the hypothesis that this paragraph may derive from an older metric composition, 
proposed by Nyberg (1928), see the convincing criticism by Henning (1935, 11). See further 
Bailey (1943, 94-95 n. 2, with older literature), Zaehner 1955a, 229 and Mole 1959, 437. 

1.46. Zaehner (1955a, 281, 302, 316) unnecessarily adds the sentence: 'ut-as nazdist 
yazdanx v atlh 'dat, nevak-ravisnlh, anmenok 'i-stani 'x v es pat-is 'veh 'be kart 'Then he 
created the essence of the gods, fair (orderly) movement, that genius by which he made his 
own body better'. 

1.50. On ddro-kerpa see Duchesne-Guillemin 1964. It shares its round form with 
GaydmarB and Martanda. 

1.52. Both codices present a graphy which could be approximately transcribed 
dsnw'lyh and may also suggest a reading *dus-xwarih. Less probable is the reading 
duswarlh suggested by Nyberg (1929, 17) and Zaehner (1955a, 281). 

1.53. Both Nyberg (1929, 218-219) and Zaehner (1955a, 281-282, 317 and 1955b, 
243-249) propose identifying three judges (rad) in this passage. Thus in Zaehner's 
interpretation the text should read Ohrmazd 'pat amahraspandan brlnomand mat. 'kab-as 
'dat 'hut 'hend, - 3 rat, ce-s 'pac '6 geteh apayast, - 'dat 'Ohrmazd became lord over 
decisions through the Amahraspands. When they had been created, he made three Judges, 
for they were needed for the material world'. Nyberg reads Ohrmazd pat amahraspandan 
brlnomand mat. ka-s dat but hand, 3 rat, ce-s apac o getik apayet, dat 'C'est par les 
amahraspands qu'Ohrmuzd a recu la faculte de fixer les destinees. Les amahraspands 
crees, il crea une triade de juges dont il aura besoin a l'avenir pour le monde terrestre' . Mole 
(1959 L 438) criticizes Nyberg's - and Zaehner's - position, though mantaining the reading 
rad: Ohrmazd 'pat Amahraspandan brlnomand mat 'kad-is 'dat 'but 'hend 3 rat. ce-s 



Cf. Iranian Bundahisn 1, 53a. 

9 

MiGoxt is Av. Midaoxta-, regularly rendered by Pahl. dro-gowisn. Here it should be considered as the 
evil parallel to Ohrmazd's recitation of the Ahunawar. 
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'apac '6 gete apayist 'dat 'Par les Amahraspand, Ohrmazd devint brindmand quand il eut 
cree trois rat. Car il devait transferer la creation dans le gete '. However, what is actually 
written in codices TD, and DH is: W T Vhnnzd PWN 'mhrspnd'n' blyn'wmnd mt' AMTs 
YHBWNt' HWE'd, J LTMEs LAWHL OL gytyk 'p'(d)st YHBWNt, providing the reading 
that we have adopted which is not too dissimilar from Anklesaria's interpretation (1956, 
16-17). 

1.58. Cf. WZad 30.35 and Bd. 15.9. A concise description of embryogeny can be 
found in Sohn 1996, 16-17. 

la. The whole chapter is missing in the Indian Bundahisn. 

la.6. On the creation of the sky and its theological function, see Bailey 1943, 121-148, 
esp. 139 ff. 

la.9. For sangsar see Henning (1942, 233-234 n. 7); arzan-agand is an improvement 
on Henning's suggestion gard-dgand. For tanglrag, cf. NP tangire. For a very different 
interpretation see Zaehner 1955, 308-309, with earlier bibliography. 

la. 10 . For a possible translation of gohr as 'mineral' see the parallel passage in PR 
46.5 and Williams 1990, II 206-207. For borag, cf. NP bure, Ar. buraq, buraq. 

la.ll. Possibly zur should be emended to *zurih 'potentiality'. 

1 a. 1 3 . The interpretation of daxsag and daxsagomandih as references to the sexual or- 
gan of Gaydmard was put forth tentatively by Nyberg (1929, 225) and shared, also hesi- 
tantly, by Klingenschmitt apud Hoffmann 1976, 724-25, where he translates §§ la.12-13. 
On the correspondence between Gaydmard and Vedic Martanda see Hoffmann 1976. 

la. 16. Here and in § 19, but not in § 13a, we have chosen to translate zargdnih, lit. 
'yellowness', by 'verdancy'. 
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Altorientalische und Avesta-Traditionen m DER Herrschertitulatur 

DES VORISLAMISCHEN IRAN 
Iris Colditz 



Bei der Erforschung iranischer Kultur- und Geistesgeschichte st613t man in alien Epo- 
chen auf Erscheinungen und Institutionen, die sich scheinbar iiber lange Zeitraume als 
konstant erweisen. Selbst einige gesellschaftliche Erscheinungen des modernen, islamisch 
gepragten Iran sind nur aus dem Studium der vorislamischen Epochen heraus erklarbar, 
wozu auch gerade spezifisch schi'itische Einrichtungen wie die Zeitehe (mut'a), die 
religiosen Stiftungen (waqf), und die den Imamen innewohnende und Unfehlbarkeit ver- 
leihende gottliche Substanz (huluf) gehoren. 1 Allerdings sind solche offensichtlichen 
Merkmale von Kontinuitat in der Forschung oft nur summarisch und unkritisch zusam- 
mengetragen worden, u.a. fur die Problematik von Herrscherlegitimation und Herrscherbild 
in Iran. Bis in neueste Arbeiten hinein ist hier ein Nachwirken der "Myth and Ritual School" 
festzustellen, die seit Mitte des 20. Jahrhunderts die Grundidee einer fur den Alten Orient 
allgemeingiiltigen Konigsideologie des "sakralen Konigtums" pragte und von Iranisten 
wie G. Widengren vertreten wurde. 2 Solche generalisierenden Arbeiten, meist Uberblicks- 
darstellungen, gehen von einer nahezu ungebrochenen Kontinuitat der iranischen Kultur 
aus. Dagegen hat die neuere Forschung eine starkere Differenzierung in der Auspragung 
des Konigtums herausgearbeitet, zwischen den einzelnen Kulturen des Alten Orients als 
auch zwischen den Entwicklungsstufen innerhalb eines Kulturraumes. Dies erfordert als 
Methodik solcher Untersuchungen, aus ahnlichen Erscheinungen nicht ohne genaue Prii- 
fung vorschnell eine Parallelitat abzuleiten, beispielsweise in der Frage, was als tatsach- 
liche Weiterentwicklung althergebrachter Institutionen angesehen werden kann und was 
als spateres "Konstrukt" durch bewuBten Riickgriff auf traditionelle Elemente. 3 Als weite- 



Vgl. bes. die Arbeiten von M. Macuch: Sasanidische Institutionen in fruhislamischer Zeit, in 
Transition periods in Iranian history (Leuven 1987), 177-179; Die Zeitehe im sasanidischen Recht - Ein 
Vorlaufer der sTitischen Mut'a-Ehe in Iran?, AMI 18 (1985), 187-203; Die sasanidische Stiftung "fur die 
Seele" - Vorbild fur den islamischen waqf>,\n P. Vavrousek (ed.), Iranian and Indo-European studies. 
Memorial volume of Otakar Klima (Praha 1994), 163-180. 

Zu Entstehung und Entwicklung der Myth and Ritual School sowie ihren wichtigsten Thesen vgl. I. 
Engnell, Studies in divine kingship in the ancient Near East (Oxford 1943; 2nd ed. 1967); W. von Soden, 
Konigtum, sakrales, in Die Religion in Geschichte und Gegenwart, 3. Aufl, vol. 3 (Tubingen 1959), 1712-1714; 
G. Widengren, Early Hebrew myths and their interpretation, inS.H. Hooke (ed.), Myth, ritual, and kingship. 
Essays on the theory and practice of kingship in the ancient Near East and in Israel (Oxford 1 958), 1 49-203. 
Als Beispiele neuerer Arbeiten, die ebenfalls in dieser Tradition stehen, konnen genannt werden: W. Knauth, S. 
Nadjraabadi, Das altiranische Fiirstenideal von Xenophon bis Ferdousi (Wiesbaden 1975); M. Abka'i- Khavari, 
Das Bild des Konigs in der Sasanidenzeit (Hildesheim 2000). Zur Kritik der These vom sakralen Konigtum 
vgl. Aim 1992, 17-53, 188-192; Duchesne-Guillemin 1979, 378 f.; Frye 1972, 103; Rollig 1981, 114-125. 

Zu dieser Problematik hat Gherardo Gnoli, dem der vorliegende Band zum 65. Geburtstag gewidmet 
ist, wichtige inhaltliche und methodologische Beitrage geleistet, vgl. u.a.: Er mazdesn. Zum Begriff Iran und 
seiner Entstehung im 3. Jh., in Transition periods in Iranian history (Leuven 1987), 83-100; The idea of 
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res methodologisches Problem stellt sich die Frage der Anwendung von Theorien der 
neuzeitlichen Geschichtswissenschaft und Soziologie, besonders auch der Kulturanthro- 
pologie, auf Perioden der alten Geschichte, die gegenwartig z.T. kontrovers diskutiert 
werden, sich aber fur Teilbereiche, wie die Legitimitatsfrage des Konigtums, als nicht 
praktikabel erwiesen haben. 4 Das Problem von Kontinuitat und Wandel in der iranischen 
Geschichte und Kulturgeschichte, besonders bezuglich der Konigsideologie, bleibt somit 
weiterhin aktuell und ist bisher nur in Ansatzen kritisch und detailliert untersucht worden. 5 
Ihren jeweiligen Ausdruck findet die Konigsideologie auch in der offiziellen Herrscher- 
titulatur. Diese enthalt Aussagen zum Legitimationsanspruch, zum religiosen Bekenntnis 
des Konigs und auch zu dessen eigenem Selbstverstandnis. Als Legitimationsargument 6 er- 
scheint sie vor allem in offiziellen Dokumenten, wie Inscbriften, Siegeln und Miinzen. Da- 
neben kommen aberTitel auch in "inofFiziell" oder"rraditionell" zunennenden Quell en vor, 
wie in der religiosen und epischen Uberlieferung. Eine Analyse von Form und Bildung der 
verschiedenen Titel, deren moglichen Vorbildern, ihrem Gebrauch in den verschiedenen 
Quellen und deren Tradierungslinien tragt somit als Detailstudie zur Untersuchung von 
Kontinuitat und Wandel in der iranischen Geschichte bei. Anhand ausgewahlter Beispiele soil 
im folgenden ein Oberblick uber die Entwicklung der iranischen Herrschertitulatur in vor- 
islamischer Zeit gegeben werden, wobei besonders auf die Einfliisse der vorderasiatischen 
Hochkulturen und der eigenen iranischen religiosen Tradition des Avesta eingegangen wird. 

1 . Altorientalische Traditionen und offizieller iranischer Herrschertttel 

Mit der Einwanderung der Iraner, die sich selbst noch mit dem traditionellen ethni- 
schen Begriff 'Arier', av. airiia-, ap. ariya- bezeichneten, in das iranische Hochland seit 
der ersten Halfte des 1. Jh.v.Chr. begann ein langer und komplizierter Anpassungsprozefi 
zwischen Bewahrung eigener Traditionen und Adaption vorgefundener altorientalischer 
Institutionen. Als schliefllich 559 v.Chr. Kyros II. die politische Macht uber den Meder 
Astyages errang und diese in den folgenden Jahren auf den ganzen Iran und so wichtige 
Staaten wie Elam und Babylon ausdehnen konnte und die machtige Dynastie der Achame- 
niden begriindete, stand ein iranischer Herrscher erstmals an der Spitze eines Groftreiches. 
Damit stellten sich neue Anforderungen an dessen Machtlegitimation und ihre offentliche 
Darstellung, da nun auch Nichtiraner mit ihren eigenen Traditionen zu den Untertanen 
zahlten. Um eine Akzeptanz der neuen Dynastie in alien beherrschten Landern zu erzielen 
und damit auch die Stabilitat des Reiches zu sichern, muBten fur die Herrschertitulation 
Ausdrucksformen gefunden werden, in denen die Legitimation des Konigs und die 
Darstellung seiner Macht und GroRe fur alle Untertanen deutlich wurde. Es ist die Frage, 
ob es iiberhaupt einen iranischen Titel gab, der diese Anspriiche erfullen konnte. In der ak- 



Iran. An essay on its origin (Serie orientate Roma 62, Roma 1989). 

4 Zum Problem vgl. Ann 1992, 17-20. 
Vgl. neben Ann 1992 auch W. Sundermann, Die sasanidische Herrscherlegitimation und ihre 
Bedingungen (unpubl. Dissertation, Humboldt-Universitat zu Berlin 1963); Gnoli 1974, 117-190; Rafiy 
1999, 49-52, 90-95. 

6 Zum Begriff vgl. Ahn 1992, 19 f. 



Altorientalische und Avesta-Traditionen in der Herrschertitulatur des vorislamischen Iran 63 

kadischen Tonzylinderinschrift 7 anlafilich seines triumphalen Einzugs in Babylon 539 
v.Chr. nennt Kyros sich selbst und seine Vorganger noch 'Konig von Ansan' (Gebiet um 
Tell-e Maljan westlich von Persepolis); allerdings handelt es sich um einen Text im Stil 
einer babylonischen Weihinschrift, der den akkadischen Konigstitel sarru {sar URU 
ansan) benutzt, welcher keinen RiickschluB auf die iranische Originalbezeichnung zulaBt. 
Derselbe Titel begegnet auch in den akkadischen Versionen der Achamenideninschriften 
seit Darius I., dort als Entsprechung zu ap. xsayadiya; ob aber dieser Terminus bereits 
unter Kyros II. in Gebrauch war, bleibt unklar. 8 Die achamenidische Herrschertitulatur 
scheint unter Kyros II. noch nicht ihre spatere Auspragung angenommen zu haben, son- 
dern ist insbesondere durch den Einflufl der Terminologie der westlichen Nachbarreiche 
geformt worden. Das hangt mit der Moglichkeit des schriftlichen Ausdrucks iranischer 
Termini zusammen. Die Iraner kannten zunachst keine Schrift und bedienten sich deshalb 
der Schreibertradition Mesopotamiens, fremdsprachliche Texte wahrend des Diktats zu 
iibersetzen und in Aramaisch, aber auch in Akkadisch, Elamisch oder Agyptisch wieder- 
zugeben. Die offizielle Einfiihrung der neugeschaffenen altpersischen Keilschrift erfolgte 
jedenfalls erst unter Darius I. 9 Die vorderasiatischen Kulturen hatten trotz verschiedener 
Sprachen und Schriftsysteme iiber Jahrhunderte hinweg bereits einen festen Formenbe- 
stand an Termini zur Darstellung der Herrscherideologie geschaffen. In Konigsin- 
schriften, Archiven und Annalen findet sich ein System von "Schlusseltermini", deren 
Urspriinge bei den Sumerern liegen und die immer wieder von den Nachfolgekulturen 
entlehnt wurden, haufig sogar als Heterogramme. Solche Inschriftenformulare blieben 
iiber Jahrhunderte und iiber die Kulturen hinweg relativ gleich, und die Iraner lernten ihr 
Begriffssystem kennen, wahrend sie Seite an Seite mit den alten Hochkulturen lebten. 
Bereits in den akkadischen Inschriften Kyros II. (Tonzylinder- und Backsteininschriften) 
kommt eine Vermischung der uberlieferten Formulare vor: neben typisch neubabylo- 
nischen Titeln wie sar kis-sat 'Konig des Alls', sar babili^ 'Konig von Babylon', sar 
KUR su-me-ri u ak-ka-di-i 'Konig von Sumer und Akkad' und sar kib-ra-a-ti er-be-et-ti 
'Konig der vier Weltufer' treten dort Titel auf, die nur selten oder gar nicht in babyloni- 
schen Inschriften verwendet werden: sarru rabu 'der groBe Konig', sarru dannu 'der 
machtige Konig' und sar matati 'der Konig der Lander', die ihre Vorbilder in assyrischen 
Inschriften des 14.-7. Jh.v.Chr. sowie in urartaischen Inschriften des 9. Jh.v.Chr. haben. 10 
Die Urartaer sind hier das Bindeglied zwischen Assyrern und Achameniden. Auch fur die 
literarische Form der urartaischen und altpersischen Inschriften lassen sich Ubereinstim- 
mungen finden, z.B. die Gliederung in 'so spricht der Konig', ebenso wie fur Architektur 
und Kunst beider Volker. 11 Die auf urartaische Vorlagen zuriickgehenden Titel des Kyros 



7 Ed. Weissbach 191 1, 2-9; vgl. auch Kienast 1979, 353 f. 
Ed. Weissbach 1911; E. N. von Voigtlander, The Bisutun inscription of Darius the Great. 
Babylonian version (Corpus inscriptionum Iranicarum, pt. 1, vol. 2, Texts 1, London 1978). 

9 DB 4.88-90 (§ 70), ed. Kent 1953, 130, 132. Ansatze fur eine iranische Schriflreform sind vielleicht 
schon unter Kambyses II. erfolgt, die aber erst durch Darius I. in abgewandelter Form realisiert wurde. Zum 
Problem vgl. Schmitt 1989, 61 f. 

Zum EinfluB der urartaischen Herrschertitulatur auf die achamenidische vgl. Kienast 1 979, 35 1 -364. 
11 Vgl. Kienast 1979, 363 f. 
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sind auch Vorbild fur die altpersische Titulatur des Darius geworden, wenn auch im ein- 
zelnen folgende Abweichungen bestehen: Kyros' Titel sarru dannu 'machtiger Konig' 
kommt bei Darius nicht vor; Darius verwendet als einen weiteren Titel ap. xsayaOiya 
xsayaOiyanam 'der Konig der Konige', akkad. sar sarrani, ebenfalls aus urartaischer Tra- 
dition, wenn auch nicht bei Kyros benutzt. 

Die offizielle Herrschertitulation besteht somit seit Darius aus vier Einzeltiteln: 

xsayaOiya vaz(a)raka n 'der groBe Konig' 

xsayaOiya xsayaOiyanam 'der Konig der Konige' 

xsayaOiya Parsaiy 'der Konig von Parsa' (nur in DB) 

xsayaOiya dahyunam 'der Konig der Lander'. 

Bei der Vermittlung zwischen dem urartaischen Formular und dem altpersischen 
Ausdruck haben offensichtlich die Meder die entscheidende Rolle gespielt. Entlehnungen 
aus dem Medischen sowie "Medismen" kommen im Altpersischen besonders fur Termini 
aus dem Bereich des Hofes und der Verwaltung vor. 13 Selbst der Titel ap. xsayaOiya- 
'K6nig, Herrscher', der akkad. sarru entspricht und auf das Abstraktum xsaya- 
'Herrschgewalt, Konigtum', zu xsdy- 'Herr sein, verfugen iiber', ai. ksa-, zuriickgeht, ist 
lautgestaltlich eher medisch, da er echt ap. *xsayasiya- lauten miiBte. 14 Ein weiterer "Me- 
dismus" ist die Formel ap. vasna auramazdaha 'durch den Willen Ahuramazdas', die 
Entsprechungen in urartaisch haldinini alsuisini 'durch die GroBe des (Gottes) Haldi' 
bzw. haldinini usmasini 'durch die Macht des (Gottes) Haldi' hat. 'GroBe' und 'Macht' 
fallen hier in dem Begriff vasna zusammen, ebenso wie akkad. sarru rabu und sarru dan- 
nu in ap. xsayaOiya vaz(a)raka zusammenfallen. Ap. vasna auramazdaha konnte deshalb, 
entsprechend der urartaischen Vorlage, auch als 'durch die Macht/Gr6Be Ahuramazdas' 
ubersetzt werden. 15 Von der vierfach gegliederten achamenidischen Herrschertitulatur 
findet einzig der Titel Xs (= xsayaOiya) vaz(a)raka 'groBer Konig (oder: GroBkonig)' in 
den altpersischen Siegelinschriften Verwendung. 16 

Durch die Verkniipfung alterer mesopotamischer Vorbilder mit der iranischen Spra- 
che entstanden neue Ausdrucksformen fur die iranische Kultur und Geisteswelt, neue 
Standards, die sich fiber Jahrhunderte hinaus als beispielgebend erweisen sollten. 17 Jedoch 
wurden nicht alle Bestandteile der achamenidischen Konigstitulatur bis in mitteliranische 
Zeit weiter tradiert. Dies ist auf einen teilweisen Uberlieferungsverlust wahrend der grie- 



Zu einer moglichen Lesung *vazaraka- statt vazraka- bzw. vazrka- zum Adj. *vaza- 'erwachsen, 
stark, groB' vgl. Szemerenyi 1975, 335 f., 339 f.; vgl. auch Colditz 2000, 244 f. 
l5 Zu den "Medismen" vgl. Kent 1953, 8 f.; Schmitt 1989, 83 f. 

14 Ap. -si- gegentiber med., av. -0i- < ideur. -li-; vgl. Benveniste 1993, 306; Kent 1953, 8 f., 32. 
Zu dieser Ubersetzung von ap. vasna aufgrund der urartaischen Parallelen vgl. Szemerenyi 1975, 
325-343, der das Wort zuruckfuhrt auf ein Instr. Sg. von *vaza- 'erwachsen, stark, groB', im Gegensatz zur 
ublichen Erkliirung des Wortes als Instr. Sg. von *vas-na- 'Willen', av. vasna, zum Vb. av. vas- 'wollen, 
wiinschen'. 

16 Auf Siegeln des Xerxes und des Artaxerxes III. (SXa, SA 3 b), ed. Schmitt 1981, 24, 36. In weiteren 

Siegeln kann der Titel trotz des fragmentarischen Zustands vermutet werden. 
17 

Der (indirekte) EinfluB der altpersischen Inschriften und Reliefs ist iiber die Sasanideninschriften bis 
hin zu den Inschriften des Herrschers Asoka inlndien spurbar, vgl. Dandamaev 1976, 88-90. 
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chischen Herrschaft in Iran zuriickznfiihren. Der Sieg Alexanders des GroBen hatte das 
Ende des achamenidischen GroBreiches herbeigefiihrt. Doch bereits mit den Nachfolge- 
staaten der hellenistischen Periode, dem Seleukidenreich, dem ptolemaischen Agypten 
und dem antigonidischen Makedonien, wurden neue Dynastien als Erbkonigtum wieder 
eingefiihrt, die Herrscher fiihrten seit 305 v.Chr. den Titel ^acnlevq 'Konig'. Obwohl die 
Kultur der Seleukiden, die ihre Herrschaft iiber das ehemalige alexandrinische Reich aus- 
dehnten, im wesentlichen griechisch gepragt war, blieb der griechische EinfluB hier auf 
die Stadte beschrankt, und es kam zu einer teilweisen Ubernahme vorderasiatischer Tradi- 
tionen. So fuhrte Seleukos den akkadischen Titel sarbabili 'Konig von Babylon', von sei- 
nem Sohn Antiochos I. sind Bauinschriften mit akkadischen Titeln wie sarru rabu 'der 
groBe Konig' iiberliefert. 18 Tigranes I. von Armenien (94-65 v.Chr.) fuhrte seit der Riick- 
eroberung armenischer Gebiete, die dem Tod des Arsakiden Mithradates II. 88/7 v.Chr. 
folgte, auf Miinzen mit griechischer Legende den Titel PacrOxbc, PacnAaov 'Konig der 
Konige', "geradezu als ob er die Parther verhohnen wollte". 19 Doch schon Tigranes III. 
(12-6 v.Chr.) trug ebenso den Titel PacaXtuq (icyac, 'GroBkonig', der sich danach als ar- 
menischer Herrschertitel durchsetzte und der ebenso bei den Konigen von Syrien (2. 
Jh.v.Chr.) und der Kommagene (1. Jh.n.Chr.) auf Miinzen im Gebrauch war. 20 Somit 
werden auch in hellenistischer Zeit einzelne Elemente altorientalischer wie auch der acha- 
menidischen Herrschertitulaturen weitergefuhrt. 

In weiten Teilen des ehemaligen Achamenidenreiches hatte das Aramaische als Ver- 
waltungssprache und Lingua franca die Funktion des kulturellen Gedachtnisses iiber- 
nommen; so haben Abschriften der aramaischen Version die Achamenideninschriften 
zumindest dem Inhalt nach bewahrt, wahrend der genaue Wortlaut der altpersischen Ori- 
ginale langst nicht mehr bekannt war. Zugleich bot die aramaische Schrift die Moglich- 
keit, Iranisch zu schreiben, und in einem langen ProzeB bildeten sich die PahlavTk- und die 
Parsik-Schrift heraus mit ihrer besonderen Eigenart der heterographischen Schreibung. 
Dieser Ubergang ist besonders fur die Arsakidendynastie zu beobachten, die bis ins 2. 
Jh.n.Chr. Miinzen mit griechischen Legenden pragte. Darunter finden sich solche mit den 
Titeln Baai^ix; HEyac, 'GroBkonig' (Tiridates I. -Mithradates III., 248-54 v.Chr.), 
Pcemtevc, ftacnAttov 'Konig der Konige' (Orodes I.-Vologeses VI., 57 v.Chr.-222 n.Chr.) 
sowie als Variante (JaoaXeuq (JocaaAttov \ieyac, 'groBer Konig der Konige' (Phraates 

III. -Orodes I., 70-37 v.Chr.). 21 Einen ahnlichen Befund bieten Keilschrifttafeln in 
akkadischer Sprache aus parthischer Zeit. Hier nennen sich Mithradates II. und Phraates 

IV. (datiert 108/7 bzw. 35/4 v.Chr.) akkad. sar sarrani 'Konig der Konige'. 22 Der Ge- 
brauch dieser Titel besonders seit Mithradates I. (171-139/8 v.Chr.) ist Ausdruck fur den 



18 Vgl. Minns 1915, 34. 

19 Schippmann 1980, 33. 
20 

Zu den griechischen Miinzen aus Armenien, Syrien und der Kommagene vgl. Babelon 1890, 

227-231, 242. (In den Legenden steht der Titel in der Genitiv-Form.) 
21 

Vgl. Petrowicz 1968, 199-206; dazu mit abweichenden Angaben fur die Datierung bzw. Zuordnung 

von Titeln zu den einzelnen Herrschern Sellwood 1983, 279-298. 

22 

Daneben kommt bei Phraates n. auch noch der alte Titel akkad. sar matati 'Konig der Lander' vor 
(datiert 133/2 v.Chr.). Vgl. Minns 1915, 34-36, 38 f. 
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Aufstieg der parthischen Macht "in response no doubt to territorial acquisitions and in- 
creased imperial pretensions", er spiegelt sich auch auBerlich in der Ablosung der bartlo- 
sen Herrscherdarstellung mit Baschlyk-Miitze auf den Munzen durch ein Bildnis mit Bart 
und Diadem in achamenidischer Tradition. 23 Aucb ein Felsrelief Mithradates II. in Behi- 
stun, in unmittelbarer Nahe der groBen Triumphinschrift Darius I. mit dazugehorigem Re- 
lief zeigt, daB "all reveals an attempt, politically motivated, to relate the Arsacid and the 
Achaemenid dynasties". 24 Bereits der Arsakidenherrscher Vologeses I. (51-76/80 n.Chr.) 
laBt Munzen mit seinem Namen in Pahlavik-Scbrift pragen, ab Mithradates VI. (um 116 
n.Chr.) wird in den Miinzlegenden der Titel parth. sah <MLK'> 'Konig' hinzugefugt. Spa- 
ter setzt sich auch in der heterographisch-parthischen Schreibung der offizielle Konigstitel 
sahln sah <MLKYN MLK> 'Konig der Konige' durch, der griech. fkxoTAeix; BccctiAecdv 
und ap. xsayaOiya xsayaOiyanam entspricht. Dagegen wird der Titel 'grolkr Konig/GroB- 
konig' unter den Arsakiden inmier seltener gebraucht. Bezeichnenderweise kommt er in 
Inschriften des Gotarzes vor, 25 eines nahen Verwandten Mithradates II. (ca. 124/3-88/7 
v.Chr.), unter dem er den Titel eines 'Satrapen der Satrapen' tragt, wohl als Nachbildung 
von 'Konig der Konige'. 26 Gotarzes ergriff die Herrschaft in Babylon und erhob sich zum 
arsakidischen "Gegenkonig" (Gotarzes I.), wie auch babylonische Keilschrifttafeln fur die 
Zeit zwischen 90-78 v.Chr. belegen. 27 Dieser Konig tragt auch den parthischen Titel sah 
wuzurg <MLK RB'> 'GroBkonig' in einer ein Relief begleitenden Inschrift in Sarpol, 
moglicherweise eine Belehnungsszene. 28 Es fallt auf, daB im Westiran und den angren- 
zenden Gebieten (Babylonien, Armenien, Syrien, Kommagene) offenbar der Titel 'groBer 
Konig/GroBkonig' bevorzugt wurde, wahrend sich fur den eigentlichen Iran und den 
Osten unter den Arsakiden der Titel 'Konig der Konige' durchsetzte. 

In der Persis verwendeten die persischen Frataraka-Fiirsten bereits seit Ende des 2. Jh. 
v.Chr. den Titel mp. sah <MLK> in Miinzlegenden in Parsik-Schrift. Dieser einfache Ti- 
tel zeigt, daB die Fiirsten der Persis keine GroBmachtambitionen verfolgten wie die Arsa- 
kiden. Das anderte sich erst mit der Thronnahme der Sasanidendynastie durch Ardaxsir 
224 n.Chr. und der erneuten Reichseinigung unter persischer Herrschaft. Ardaxsir fuhrte die 
fortan verbindliche offizielle sasanidische Titulatur ein: mazdesn bay, sahan sah i eran, ke 
cihr azyazdan 'mazdaverehrende Majestat, Konig der Konige von Eran, dessen Herkunft 
von den Gottern (ist)', die sein Nachfolger Sabuhr 1. nach umfangreichen Eroberungen 
durch den Zusatz udan-eran 'und den nicht-eranischen (Liindern)' erganzte; als Kurzform 
des vollstandigen Titels wird in den Inschriften, auf Munzen und Siegeln sahan sah 



Vgl. Sellwood 1983, 281. 
24 Colledge 1967, 32 f. 

25 

Zu Gotarzes und zum Problem der Identifizierung bzw. Gleichsetzung von Personen mit diesem 
Namen in den verschiedenen Quellen vgl. u.a. Colledge 1967, 32-35; Sellwood 1976, 6-8; Schippmann 
1980, 31-33, 108 Anm. 39-42 (mit weitererLiteratur); Bivar 1983, 41 f., 44, 51, 78;Gropp 1968, 315-319. 

In der griechischen Inschrift auf einem Felsrelief Mithradates n. in Behistun, vgl. Herzfeld 1920, 35 
ff.; Bivar 1983, 41; Colledge 1967, 32 f.; Gropp 1968, 317. 

27 Vgl. Herzfeld 1920, 39; Gropp 1968, 316; zur Datierung vgl. Debevoise 1938, 48 f. 
28 Vgl. Triimpelmann 1976, 14-16; Schippmann 1980, 32; Gropp 1968, 315-319. 
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<MLK'C)n MLK> 'Konig der Konige' verwendet. 29 Dieser Titel ist ein direkter Fortset- 
zer von ap. xsayadiya xsayadiyanam, wahrend die anderen Bestandteile der sasanidischen 
Herrschertitulation als sehr freie Entsprechungen der achamenidischen Vorbilder angesehen 
werden konnen: mp. /' eran ud an-eran erscheint als eine sinngemaBe Kombination von ap. 
xsayadiya Parsaiy und xsayadiya dahyunam und mp. ke cihr azyazdan ist eine Ubersteige- 
rung von Formeln wie ap. vasna Auramazdaha adam xsayadiya ahamlami 'durch den Wil- 
len (oder: die *Macht/Gr6fle) Ahuramazdas bin/war ich Konig' oder Auramazda xsagam 
mana frabara 'Ahuramazda verlieh mir die HerrschafV. Obwohl die Sasaniden versuchten, 
bewuBt an das groBe iranische Vorgangerreich der Acbameniden anzuknupfen, u.a. durch 
das Konstrukt einer dynastischen Verwandtschaft mit diesen, hatten sie offenbar nur noch 
wenige detaillierte Kenntnisse iiber das achamenidische Herrschertum. 30 

Neben sahan sah wird unter den Sasaniden auch noch der Titel wuzurg sah 'groBer 
Konig' weitergefiihrt, allerdings nicht als Bestandteil der dynastischen Herrschertitulatur, 
sondern als Titel von Herrschern abhangiger oder fremder Lander. 31 So tragt der sasanidi- 
sche Thronfolger bevorzugt den Titel mp. wuzurg sah arminan, griech. uxy«c; paoiXetx; 
apiaevCac,, 'GroBkonig von Armenien', der - wie bereits oben bemerkt - schon bei den arme- 
nischen Herrschern wahrend der Arsakidenzeit verbreitet war. 32 Start sah findet auch mp. 
sahryar 'Herrscher' Verwendung, so in einem ahnlichen Titel wuzurg sahryar i hin- 
dugdnlha 'GroBkonig der Inder' fur den tnbutpflichtigen Herrscher Devasarm. 33 Auch die 
manichaisch-iranische Literatur uberliefert diesen Titel fur einen nichtiranischen Konig. In 
einer Hymne wird hier ein uighurischer Herrscher als mp. wuzurg sahryar bezeichnet. 34 Ei- 
ne gewissermaBen analoge Bildung ist parth. wuzurg hegemon 'der groBe Herrscher' als 
Titel neben sah 'Konig' fur Pilatus in einer manichaischen Kreuzigungshymne iiber Jesus. 35 
Ein deutlicher Wandel in der sasanidischen Herrschertitulatur vollzieht sich jedoch ab Mitte 
des 5. Jh.n.Chr. durch die Einfuhrung des Gebrauchs von mp. kay, der Weiterentwicklung 
von av. kauui-, als offizieller Herrschertitel, worin sich ostiranischer EinfluB abzeichnet. 

2. AVESTATRADITIONEN: AV. KAUUI-, MP. KAY, PARTH. KAW, SOGHD. KAWI 

Ein ganz anderes Bild zeigt das Avesta in seiner heutigen Gestalt. Besonders die 
Gathas, die Yasts und der Videvdad uberliefern eine Reihe von Termini, die bestimmte Titel 



Zu den Inschriften vgl. besonders ANRm-a 1-3 und SKZ 1, ed. Back 1978, 281-520; fur die Siegel 
(Kurzform) vgl. Yamauchi 1993, 70; fur die Munzen (Lang- und Kurzform) vgl. Gobi 1968, Tabelle XV; 
Gobi 1983, 330. 

30 So die unhistorische Behauptung, Ardaxsir wiirde vaterlicherseits auf 'Dara, Sohn des Dara' 
zuriickgehen, irn Karnamag i Ardaxsir i Pabagan und bei Tabari, die keine Basis in der achamenidischen 
Herrscherchronologie besitzt. 

31 Zura Problem vgl. auch Colditz 2000, 247-250. In der Identifizierung des Gotarzes in der Sarpol- 
Inschrift mit Gotarzes I. folge ich jetzt Gropp 1968, 318. 

32 SKZ 23/18/40-41 , 25/20/48, ed. Back 1978, 332 f., 339 f. Trager des Titels waren u.a. Ohrmazd-Ar- 
daxsir, Sohn Sabuhr I., Narseh, Sohn Wahram II., Yazdegerd, Sohn Sabuhr m.; vgl. Chaumont 1 968, 8 1-93. 
Wizarisn i Catrang 1, ed. Jamasp-Asana 1897, 1 15; Nyberg 1964, 1 18. 

34 MIK 6371 /r/i/4/, ed. Muller 1912, 192 f. 

3 5 M 1 32 a I/r/3-6/ und fast identisch M 5861 /r/ii/3-67, ed. Muller 1 904, 36; Boyce 1 975b, 1 30, Text bye. 
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oder Wurden bezeichnen. Der soziale Hintergrund des Avesta basierte auf einer patriar- 
chalisch gepragten Gesellschaft seBhafter Hirten mit dem Rind und primitiver Weidewirt- 
schaft, spater auch einfachem Getreideanbau, als Wirtschaflsgrundlage. Mit ihrer alten 
indoiranischen Dreiergliederung in Priester (av. aOrauuan-, daneben weitere Priesterklas- 
sen), Krieger (nar-, raOaestar-) und Hirten/Bauern (vdstriid.fsuiiant-),* 6 spater erweitert urn 
die vierte Gruppe der Handwerker (huiti-), neben einer vierfachen geographischen Gliede- 
rung in 'Familie, Haus' (g.av. xuetu-, j.av. nmana-), 'Siedlung, Gemeinde' als Sitz des 
Clans (g.av. vBrazana-, j.av. vis-), 'Stanim' (g.av. airiiaman-, j.av. zantu-) und ' Wobnplatz, 
Heimstatte' (g.av. sdiOra-) bzw. 'Landgebiet, Landschaft' (g.av., j.av. daxiiu-, j.av. auch 
daqhu-) gibt sie keinen Hinweis auf eine umfassendere staatliche Einheit. 37 An der Spitze 
dieser Gesellschaft stand der mit dem avestischen Titel kauui- bezeichnete 'Hauptling' oder 
'Hirst', dessen Herrschaftsgebiet die groBte der genannten geographischen Einheiten 
darstellte. 38 Av. kauui- wird im allgemeinen zu ved. kavi- 'Seher, Weiser', vielleicht auch 
'Dichter' gestellt, das zahlreiche Ableitungen im Vedischen hat. 39 Es muB sich urspriinglich 
nicht notwendigerweise um einen Priester gehandelt haben, eher um einen 'weisen Mann' mit 
der Gabe des prophetischen Sehens, die in bestimmen Familien vielleicht als erblich 
angesehen wurde. 40 Eine dieser Familien konnte dann in Zarathustras spaterem Wir- 
kungsgebiet zu dynastischer Macht gelangt sein und kauui- als Herrschertitel angenommen 
haben. 41 Der Titel kauui- wird fur zwei verschiedene Personenkreise im Avesta verwendet: 

Erstens, als von Zarathustra gepriigte pejorative Bezeichnung von Fiirsten, die der 
Daeuua-Verehrung anhingen und Zarathustra feindlich gesinnt waren. In den Gathas 
finden sie mit den Priesterklassen der karapan- und usig-, in den Yasts mit den satar- (< 
sastar-) 'Machthabern, Gebietern' und den karapan- Erwahnung. 42 

Zweitens, im jiingeren Avesta als Titel der auf Kauuata- zuriickgehenden Dynastie, 
die als katalogartige Liste von acht Fiirsten oder einzeln in den Yasts erscheinen: kauui 



Daneben auch der religios besetzte Terminus g.av. dragu-, j.av. driyu- 'Hirte, Angehoriger des 

dritten Standes'; vgl. Colditz 2000, 174-177 mit weiterer Literarur. 

37 

Vgl. Boyce 1975a, 13; Yarshater 1983b, 462 f.; rait jedem Entwicklungsstadium des Kayaniden- 
Sagenzyklus wurden auch die zugrunde liegenden gesellschaftlichen Zustande prunkvoller beschrieben, so 
z.B. die Verhaltnisse der Sasanidenzeit ruckprojiziert. 

Nicht eingegangen wird an dieser Stelle auf weitere Titel. Dazu gehort u.a. av. sastar- 'Machthaber, 
Herr', zu sah- 'lehren, heiBen', dazu ved. sastar- 'Gebieter', sas- 'gebieten'; zum Titel vgl. Szemerenyi 
1951, 153-166; Hintze 1994, 163.Schonim Avesta wird der Titel pejorativ verwendet, besonders aber mp. 
sastar steht in der zoroastrischen Literatur fur den 'Gewaltherrscher, Tyrann', den trughaften, nichtzarathu- 
strischen Herrscher, dessen Tun nicht den ethischen Normen des Zoroastrismus entspricht. Dieser Titel wurde 
dementsprechend auch nicht Bestandteil der offiziellen Herrschertitulatur der groBen iranischen Dynastien. 

39 Vgl. Hintze 1994, 421; Mayrhofer 1992, 328 f. 

40 Vgl. Boyce 1975a, 11 f. 

41 Vgl. Gershevitch 1959, 185 f. Nach Meinung Hintzes ( 1994, 172) ist das Wort "erst allmahlich auf 
den Gebrauch als Beiwort von Fiirsten eingeschrankt" worden. 

Y. 32.15, 44.20, 46.1 1; in den Yasts nur in der Formel daeuuangm masiianamca yaOfiam pairika- 
namca sadrgm kaoiigm karafngmca 'iiber Daevas, Menschen, Zauberer und Hexen, Machthaber, Seher und 
Ritualpriester', ed. Hintze 1994, 161-164. Hintze ubersetzt an anderer Stelle aber allgemeiner 'verstockte 
Fiirsten' (ebd. 172). 
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Kauuata, ~ Aipi.vohu, ~ Usa8an/Usan, ~ Arsan, ~ Pisina, ~ Biiarsan, ~ Siiauuarsan, ~ 
Haosrauuah, wobei Haosrauuah besonders gewiirdigt wird. 43 Begleitet vom 'kavischen 
Machtglanz' (av. kauuaem x v arand) bitten sie in Opferhandlungen an die jungavestischen 
Gotter um Herrschgewalt. Mit Haosrauuah endet jedoch diese Kauui-Linie, derm sein 
Sohn Axrura fiihrt diesen Titel nicht mehr (Yt. 13.137). 

Erst Vistaspa, der Gonner und Forderer Zarathustras aus dem Geschlecht der Naotari- 
den, wird - offenbar nach einem Interregnum unbekannter Lange - als ein weiterer und 
zugleich als letzter Trager des Kauui-Titels genannt. Die Quellen aus sasanidischer und 
islamischer Zeit konstruieren eine Verwandtschaft von Vistaspas Vater, Luhrasp, der auch 
in Yt. 5.105 als av. Auruuat.aspa genannt wird, iiber eine Nebenlinie mit den Kayaniden, 
jedoch bleibt offen, ob Vistaspa eine solche Abstammung auch selbst deklarierte. 44 Der 
Titel eines Kauui wurde zu seinen Lebzeiten nicht exklusiv fur seine Dynastie benutzt, da 
sich auch die feindlichen Furs ten so nannten. Vistaspas Nachfolger fuhrten den Titel nicht 
fort. Nyberg vermutet, da(3 die Bezeichnung des Vorstehers der zoroastrischen Gemeinde, 
av. zaraOustrotama- 'der am meisten Zarathustra-gleiche' (Yt. 13.21), "zuerst der hochste 
Herrschertitel der zoroastrischen Gemeinde, dem zoroastrischen Stammesoberhaupt eigen 
und dem alten Kavi-Titel gleichwertig" war. 45 Es bleibt unklar, inwieweit der kauui- als 
Priesterkonig oder Stammeshauptling mit sakralen Funktionen aufgefafit werden kann. 46 
Hintze halt den Gedanken "an ein Staatspriestertum der alten iranischen Stammeskonige 
. . . immerhin fur erwagenswert" 47 Ohne Zweifel hat es noch zur Zeit Zarathustras eine enge 
Beziehung zwischen der Priester- und der Kriegerklasse gegeben, die an eine Gewalten- 
teilung an der Spitze des Stammes denken laBt. So werden die feindlichen Kauuis noch zu- 
sammen mit anderen Priestertiteln genannt und somit der Titel nah an seiner urspriing- 
lichen Bedeutung verwendet, 48 andererseits werden sie hinlanglich als Herrscher 
gekennzeichnet (Y. 48.5: dusaxsaOra 'schlechter Herrscher', Y. 48.10: dusaxsaOra 
daxiiunam 'schlechter Herrscher der Lander')- Fiir Haosrauuah, den letzten der Kauui-Li- 
ste der Yasts, sind weitere Titel uberliefert, die Einblick in seine Amtsaufgaben geben: er 
ist ahum- 'Herr; Gerichtsherr; Machthaber, Fiirst' (Yt. 19.77), ein Amt mit juristischen 
Funktionen; 49 aufierdem wird er arsa airiianam daxiiunam xsaOrai han-karamo 'Held der 



Yt. 3.49, 5.45, 49, 8.18, 9.18, 21 f., 13.112, 121, 132, 137, 15.32, 17.38, 19.71, 73-77, 93. Zu einer 

Ubersicht iiber die Stellen vgl. Kellens 1976, 52 f. 

44 Vgl. Boyce 1975a, 105; Yarshater 1983b, 465 f. 

45 Nyberg 1938, 298. 
46 

Zu dieser Erklarung vgl. Nyberg 1938, 48. 
47 Hintze 1994, 172 Anm. 2. 

48 

Hintze (1994, 164) iibersetzt den Terminus in dem entsprechenden Formular mit 'Seher', Gershe- 
vitch^l959, 185) 'hymn-mongers'. 

Zu av. ahu-, arjhu- 'Herr', ein Terminus, der Autoritat und richterliche Oberhoheit bezeichnet und 
zusammen mit av. ratu- 'Richter' verwendet wird, vgl. Bartholomae 1904, 281-283, 293. Im mp.B 
entspricht axw ud rad 'Herr und Meister', zwei Kategorien juristischer Autoritat der dastwars; schon 
Ohrmazd besitzt derartige Autoritat: dy i abardom axw ud rad dadar ohrmazd 'jener hochste Herr und 
Meister (ist) der Schopfer Ohrmazd' (DkM 874.22 = DklX 46.1 3, ed. Sanjana 1874-1928, 18/61,45). Die 
Rechtstexte beschreiben besonders den rad als Richter in kaufmannischen Angelegenheiten und Straf- 
sachen; vgl. Macuch 1981, 15, 19, 60 f. Anm. 3 zum Instanzenweg. 
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arischen Lander, Befestiger der Herrschaft' genannt (Yt. 5.49 = 15.32). Wenn hiermit 
wirklich ein authentischer altiranischer Herrschertitel vorliegt, kann man eine Parallele zu 
arsak, dem Thronnamen der Arsakiden auf deren Miinzen Ziehen, den alle Herrscher die- 
ser Dynastie trugen und dem nur bei Thronstreitigkeiten (z.B. Gotarzes, Orodes) der Per- 
sonenname hinzugefiigt wurde. Parth. arsak, wohl zu air. arsan- 'Held', geht dann nicht 
auf den mythischen Kauui Arsan oder auf einen Clannamen zuriick, 50 sondern auf einen 
Titel arsan-, der noch in den Personennamen der Kauuis Arsan, Biiarsan und Siiauuarsan 
anklingt. Dieser Titel ware dann moglicherweise alter oder anderen ethnischen Ursprungs 
als der Titel kauui-, seine eigentliche Bedeutung in den Hintergrund getreten. Kauui Arsan 
kann man dann als Dopplung von Titeln verstehen wie das arsakidische PaoaXetx; ap- 
oukou. Die Naotariden sind eindeutig als Vertreter der Kriegerschaft gekennzeichnet, so 
durch den Besitz von schnellen Rossen bzw. die Bitte darum. 51 Vistaspa ist in den Gathas 
(Y. 51.16) auch Opferherr. Vistaspas Bruder Zairiuuairi (mp. Zarer) sowie dessen Sohn 
SpantoSata (mp. Isfandiyar) sind Krieger, die im Glaubenskampf gegen den gegnerischen 
Herrscher Arjaspa zu Martyrern werden; Zairiuuairi wird als 'zu Rofi kampfend' (Yt. 
5.112) beschrieben. Auch Frasaostra aus der Familie der Huuoguua ist ein Krieger (av. 
nar-), sein Bruder Jamaspa der Uberlieferung nach Minister des Kauui Vistaspa. Die er- 
folgreiche Missionierung des Vistaspa und seines Hofes hat zur Bildung eines Legenden- 
kreises gefuhrt, der Eingang in das altiranische Helden- und Herrscherepos fand. In den 
sogenannten "Adorantenkatalogen" der Yasts, Listen von Personen, die den unterschied- 
lichen Gottheiten geopfert haben, markiert die Kauui-Dynastie nach den mythischen 
Herrschern und den Heroen den Ubergang zur "historischen" Zeit. 52 Bei der mittelper- 
sischen Bearbeitung des Stoffes in Ayadgar i Zareran, Ayadgar i Zamasplg und Zatnasp- 
namag 53 wird fur die handelnden Personen eine Terminologie aus der sasanidischer Sicht 
des 6. Jh.n.Chr. verwendet: Vistaspa ist MA 'Herrscher, Konig' und bayan 'Majestat' und 
hat den gah i sahryarih 'den Thron der Herrschaft' inne, Zarer tragt den Titel eines spah- 
bed 'General, Armeefuhrer', wahrend Zamasp mit dem aus arsakidischer Zeit iibernom- 
menen Titel bidaxs 'Markgraf bezeichnet wird, 54 was seine hervorragende Stellung als 
zweiter nach Vistaspa illustrieren soil. 



Vgl. Lukonin 1983, 684-692. 

'Kauui Vistaspa bittet Arsduui sura anahita darum (Yt. 5.98) ebenso wie die Krieger (Yt. 5.85 f.). 
Schon Kauui Haosrauuah siegte aufgrund der schnelleren Pferde auf der Rennbahn iiber den Turer 
Frarjrasiian (Yt. 19.77). 

Die Historizitat der Dynastie wird unterschiedlich bewertet: wahrend sie Christensen (1931, 27 f.) 
und Yarshater (1983b, 436 f.) bejahen, wird sie dagegen von Kellens (1976, 7-49) bis auf Vistaspa als 
indoiranischer Mythos erklart; Hintze (1994, 40) sieht darin einen historischen Kern mit episch 
ausgeschmuckten Details. Die Kanonisierung zu einer regelrechten "Kayaniden-Dynastie" ist 
wahrscheinlich erst in sasanidischer Zeit erfolgt (ebd. 172). 

Eiditionen vgl. E. Benveniste, Le Memorial de Zarer, poeme pehlevi mazdeen, JA 220 (1932), 
245-293; A. Pagliaro, // testo pahlavico Ayatkar-i-Zareran (Roma 1925). 

Im besonderen der vier Grenzprovinzen. Nach der Eingliederung Armeniens in das sasanidische Reich 
um 430 n.Chr. wurde der Titel durch marzban ersetzt; die Marzban der vier groBen Toparchien tragen den Titel 
sah und sind gleichrangig mit Angehorigen der koniglichen Familie, darunter auch Prinzen; vgl. Christensen 
1944, 22 f.; Herzfeld 1924, 229 f. Nr. 781; Maricq-Honigmann 1953, 322 Anm. 8; Colditz 2000, 335. 
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Es fallt nun auf, da/3 der Titel kauui- trotz seiner groBen Rolle in der religiosen Tjber- 
lieferung des Avesta keine Verwendung im achamenidischen Herrscherprotokoll fmdet, 
sich die Achameniden also nicht auf eine Abstammung von der beriihmten Dynastie des 
Vistaspa berufen. Ungeachtet der Frage, ob und inwieweit die Achameniden Anhanger 
der Religion Zarathustras oder deren jungavestischer Weiterentwicldung waren, 55 muB 
der avestische Herrschertitel schon zu Lebzeiten Zarathustras aus dogmatischer Sicht stig- 
matisiert worden sein, da sich die meisten Kauuis feindlich gegen ihn verhielten. Nach der 
Bekehrung Vistaspas wurde er nicht mehr dynastisch verwendet und moglicherweise 
durch die o.g. Bezeichnung zaraOustrdtama- ersetzt. Doch auch dieser Terminus diente 
nicht als Titel der achamenidischen Herrscher. Moglicherweise war ihnen ein Titel kauui- 
aber auch nicht bekannt. Es gab noch keinen schriftlich fixierten Avesta-Korpus, und die 
Kenntnis dieser Lehre lag ihnen vielleicht in einer (miindlichen) altpersischen Uberset- 
zung start in der avestischen Originalsprache vor. Aber selbst wenn den Achameniden der 
Titel kauui- vertraut gewesen ware, hatte er doch in Rang und Inhalt nicht der Stellung des 
obersten Herrschers in einem GroBreich entsprochen. 

Uber Jahrhunderte hinweg blieb der Titel eines Kauui nun auf die epische Uberliefe- 
rung beschrankt, deren alteste Schicht sich in den Yasts konstituierte. Die spatere Tradition 
hat weitere mythologische und historische Personen in diesen Sagenkreis integriert. Be- 
sonders in der arsakidischen Ara fanden Kompositionen der hofischen Barden (parth. 
gosan) um herausragende arsakidische Herrscherpersonlichkeiten und Kriegshelden (z.B. 
Gotarzes I.), aber auch um den sakischen Helden Rustam, darin Eingang und wurden Teil 
des "kayanischen ZykJus", der nationalen Uberlieferung. 56 Trotzdem fand kauui- keine 
Verwendung als Titel bei den Arsakiden, die mit arsak ebenfalls auf einen altiranischen 
Titel zuruckgriffen. Da die hofische Epik mundlich tradiert wurde und keine originalen par- 
thischen Quellen dazu vorliegen, ist die spatere Bezeichnung der integrierten Arsakiden 
als mp. kay, np. key moglicherweise erst in sasanidischer Zeit auf diese ubertragen worden. 
So wurden historische Fakten gewissermaRen zuriickverlegt. 57 In sasanischer Zeit wurden 
diese alten Vorlagen in mittelpersischen Versionen wie dem Xwaday-namag niederge- 
schrieben, dessen erste Aufzeichnungen vermutlich ebenfalls in das 5. Jh.n.Chr. datieren, 
ein wichtiger Schritt zur Herausbildung der iranischen "Nationalgeschichte". 58 SchlieB- 



Die Diskussion ura die Religionszugehorigkeit der Achameniden hat bis heute noch zu keiner 
vollstandig akzeptierten Gelehrtenmeinung gefuhrt. Ohne Zweifel bieten die Inschriften Darius I. inhaltliche 
und terminologische Anklange an die Gathas, wie das Bekenntnis zu Ahuramazda als oberstera Gott und 
Schopfer und die dualistische Gegeniiberstellung von ap. arta- 'Wahrheit, Ordnung' und ap. drauga- 
'Liige', vergleichbarmit asa- und draoga- im Avesta. Dagegen nennen spatere Achamenideninschriften mit 
Mithra und Anahita auch aus dem jungeren Avesta bekannte Gotter. Zum Forschungsstand vgl. Ahn 1992, 
95-130 mit weiterer Literatur, der selbst einen zoroastrischen Hintergrund der altpersischen Inschriften 
annimmt. Er betont aber, daB man bei der Beantwortung dieser Frage noch nicht von einem klar fixierten 
Religionssystem im Achamenidenreich ausgehen kann. 
56 Vgl. Yarshater 1983b, 458 f.: Boyce 1957, 19-45. 

57 

". . . the instance of Gotarzes has shown that some at least of its spectacular episodes were transferred 
to the legendary period of Kai Kavus, and incorporated there" (Yarshater 1983a, 44, 51). 

Zur epischen Uberlieferung der Iraner, zum Xwaday-namag und zur Vorgeschichte des Sahname 
vgl. Boyce 1957, 19-45; Boyce 1968, 57-60; Christensen 1931;Christensen 1936; Christensen 1943;Huyse 
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lich fanden sie iiber arabische Ubersetzungen wie die des Ibn al-Muqaffa' Eingang in das 
groBe nationale persische Helden- und Konigsepos Sahname des Ferdoussi. 59 Np. key 
'Konig, Herrscher; Held' bezieht sich hier im wesentlichen auf den Personenkreis des 
Kayanidenzyklus . 

Die Sasaniden wiederam trugen mit mp. sahan sah i eran ud an-eran bis in das 5. 
Jh.n.Chr. einen offiziellen Titel, der sich aus der Herrschertitulatur Vorderasiens rekru- 
tierte. Aus ihrem religiosen Selbstverstandnis und Legitimationsbediirfnis heraus bekann- 
ten sich die sasanidischen Herrscher als mp. mazdesn bay 'Mazda-verehrende Majestat', 
erhoben in ihrem Reich den Zoroastrismus in den Rang einer Staatsreligion und kanoni- 
sierten die avestische Uberlieferung mit Hilfe der Schaffung einer eigenen Avesta-Schrift. 
Man karm bei ihnen also eine grofie Vertrautheit mit der Avesta-Uberlieferung und der 
avestischen Terminologie voraussetzen, die durch die Anfertigung einer kommentierten 
Ubersetzung des Avesta auch ihr mittelpersisches Gegenstiick erhielt, worin dem av. 
kauui- nun mp. kay <kd> entsprach. Doch erst in die Zeit Yazdegerd II. (438-459 n.Chr.) 
datieren Miinzen 60 mit der Legende mp. mazdesn bay kay yazdegerd. Der Titel saltan sah 
wird hier durch kay ersetzt, das damit in seiner Bedeutung von 'Stammesfurst' zu 'Konig 
der Konige' aufgewertet wird. Auch die folgenden Herrscher Peroz (459-484 n.Chr.) und 
Walas (484-488 n.Chr.) setzen solche Miinzpragungen fort, wobei sich unter Peroz eine 
Vereinfachung der Legende zu mazdesn kay peroz und weiter zu kay peroz beobachten 
lafit; Walas nennt sich hu-kay <hwkd> 'guter Herrscher' . 6 1 Der Terminus kay impliziert zu 
diesem Zeitpunkt also bereits den 'mazdayasnischen Konig der Konige'. Unter Kawad 
(488-531 n.Chr.), der schliefilich an seiner Unterstiitzung fur die Reformbewegung des 
Mazdak scheiterte, ist eine radikale Anderung der Munzlegenden zu beobachten: nach der 
Wiedereroberung des Thrones mit Hilfe der Hephthalithen, die urn 500 n.Chr. seinem 
Sturz und seiner Einkerkerung folgte, bricht er mit der Tradition der bisherigen Titulatur 
und nennt sich mp. afzon <'pzwn> 'der Mehrende'. Diesen Titel behalten auch die fol- 
genden Sasaniden bei. Somit diente kay als offizieller Herrschertitel der Sasaniden von ca. 
438-500 n.Chr. Der Grund fur diese iiber ein halbes Jahrhundert wahrende Renaissance 
des avestischen Titels in mittelpersischer Gestalt bleibt im Dunkel. Wahrend dieses Zeit- 
raumes befand sich Iran in einer tiefen Krise. Nach einer militarischen Niederlage war das 
Sasanidenreich zu einem tributpflichtigen Vasallen des mittelasiatischen Hephthalithen- 
staates geworden, im Westen flammten immer wieder Kampfe gegen Byzanz als Erbe 
Roms auf, hinzu kamen mehrere Naturkatastrophen. Vielleicht ist es gerade diese Phase 
nationaler Demiitigung gewesen, die zu einer verstarkten Beschaftigung mit Irans ruhm- 
reicher Vergangenheit und erneuten Rezeption des Sagenkreises um die Kayaniden fuhr- 
te. Bereits in arsakidischer Zeit waren diese Legenden mit ostiranischem Hintergrund 
nach Westen vorgedrungen; vielleicht hat aber auch die hephthalithische Oberherrschaft 



1990, 177-181; Noldeke 1920; Reichelt 1909, 5-27; Skja;rv0 1985, 593-604; Yarshater 1983b, 359-477. 

59 Vgl. Hintze 1994, 34; Yarshater 1983b, 366 f. 
Zu den sasanidischen Miinzen, die den Titel fcy/enthalten, vgl. Gobi 1968, Tabelle XV; Gobi 1983, 
330; Cocelija 1981,81-98. 

61 G6bl (1983, 330) liest stattdessen hu-kar 'Wohltater'. 
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zu einem verstarkten ostiranischen bzw. mittelasiatischen EinfluB gefiihrt. 62 Es ist jeden- 
falls auffallig, daB sich die sasanidische Namensgebung noch nach Aufgabe des Titels kay 
mit Kawad und Husraw voriibergehend stark an der der Kayaniden orientierte. 

AuBer der episodenhaften Renaissance des avestischen Titels als mp. kay und seinem 
Fortleben in dernationalen epischen Uberlieferung Irans findet av. kauui- auch seine Fort- 
setzung in iranischen Nebeniiberlieferungen, namentlich in den iranisch-manichaischen 
Texten, als mp., parth. kaw bzw. soghd. kawi in unterschiedlichen Kontexten. Parth. kaw 
ist Epitheton des Mar Zaku, 63 eines Jiingers Manis im Rang eines Lehrers, der als Mis- 
sionar in Palastina und Garamaa tatig war. AuBerdem wird Zakti gurd 'Held', xwaday 
'Herr', tahm new kirdagar 'Starker, Wackerer, Machtiger' und padgahig . . pad harw 
sahran Throninhaber ... in alien Landern' genannt, den 'die Herrscherund Exzellenzen' 
(sahrSaran ud wuzurgan) verehrten. Aufgrund dieser herrscherlichen Epitheta kann man 
few mit 'Fiirst, Herr', vielleicht auch 'Held' iibersetzen. Auch die Bezeichnung von Son- 
ne und Mond als Lichtschiffe der manichaischen Erlosergottheiten Dritter Gesandter und 
Jesus, welche beide zahlreiche herrscherliche Attribute besitzen und auch direkt mit ihren 
Wagen identifiziert werden, als kawan razmyoz(a)n kann daher besser mit 'kampflustige 
Fiirsten (oder: Helden)' ubersetzt werden anstelle von Hennings Ubersetzung 'kampf- 
lustige Riesen'. 64 Die Verwendung von kaw in Manis Gigantenbuch, dem Kawan, scheint 
dagegen eine Sonderentwicklung durch mythologische Identifikation zu sein. 65 In dieser 
Bearbeitung des athiopischen Henochbuches iiber den biblischen Mythos von den gefalle- 
nen Engeln (eYpTr/opoi., bei Mani Damonen) bezeichnet mp., parth. kaw, soghd. kawi (PI. 
kawist) die mit den Menschentochtern gezeugten Giganten und bedeutet 'Riese', fiir syr. 
gabbare, was den Gibborlm der Genesis entspricht. Jedoch bedeutet auch christl. -soghd. 
kawyak 'Heldentum, Wero\smv<s\ par kawyak 'heldenhaft, heroisch'. 66 Die schon fiirMit- 
glieder der avestischen Kauui-Dynastie belegten Epitheta wie 'Held' oder 'heldenhaft' als 
typische Eigenschaften der Kriegerklasse sind also im Mitteliranischen mit dem Titel kay, 
kaw identifiziert worden, dessen urspriingliche indoiranische Bedeutung ' Weiser' nicht 
mehr bekannt war. Jedoch hat das Neupersische neben der Weiterfuhrung des Titels mp. 
kay als np. key 'Konig, Held' daneben mit kou (< parth. kaw) 'klug, weise; geschickt, 
erfahren, bewandert' ein Echo auf den Ursprung des av. kauui. 

3. ZUS AMMENFAS SUNG 

Der zu den altesten iranischen Herrschertiteln zahlende Terminus av. kauui- ist im 
Avesta die Bezeichnung von Stammesfursten einer patriarchalischen Hirtengesellschaft, 



Vgl. Yarshater 1983b, 390; Cocelija (1981) verweist auf die Existenz eines hu-kay vergleichbaren 
Titels in Choresmien, vgl. Wejnberg 1977, 83. 

Zu diesem und den weiteren Titeln Mar Zaktis vgl. den parthischen Text M 6, ed. Andreas-Henning 
1934, 20-22; vgl. auch Colditz 2000, 312. 

64 M 77/28/, ed. Andreas-Henning 1934, 887. 

65 Ed Henning 1943, 52-74; Sundermann 1973, 76-78; Sundermann 1984, 491-505; Colditz 2000, 
297-299 . Boyce ( 1 960, 1 47, A 3) hat weitere Stiicke als zugehorig oder thematisch verwandt erkannt. 
66 Vgl. Benveniste 1959, 128. 
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die als Angehorige der Kriegerklasse gelten. Auf eventuelle priesterliche Funktionen gibt 
es keine deutlichen Hinweise mehr. Als Folge der zarathustrischen Religionsreform verlor 
das Wort durch seine religios-dogmatische Stigmatisierung den konkreten sozialen Bezug 
und fand keine weitere Verwendung als Herrschertitel. In derweiteren religiosen Uberlie- 
ferung verband sich kauui- jedoch untrennbar mit einer Dynastie von acht Herrschern von 
Kauuata bis Haosrauuah sowie mit Vistaspa. Mit der Herausbildung der iranischen natio- 
nalen Uberlieferung wurde der Titel av. kauui- bzw. mp. kay auch auf weitere in den 
Kauui-Zyklus aufgenommene Personen ubertragen und erhielt damit das Flair des Legen- 
denhaften und Altertumlichen. Die historischen Dynastien Irans griffen in ihrer Titulatur 
auf andere Vorlagen zuriick. 

Die Achameniden orientierten sich in ihrer Herrschertitulatur an den Formularen me- 
sopotamischer Inschriften. Dabei scheinen besonders urartaische Vorlagen fiber Vermitt- 
lung des Medischen eine Rolle gespielt zu haben. Das Ergebnis, der vierfache Titel 
'groBer K6nig, Konig der Konige, Konig von Parsa, Konig der Lander' stellt durchaus ei- 
ne Neuerung dar, indem einzelne uberlieferte Elemente neu kombiniert und mit iranischen 
Entsprechungen versehen wurden. So entstand eine neue iranische Herrscherterminolo- 
gie, welche fur die folgenden Jahrhunderte MaBstabe setzte. Nur durch die Rezeption der 
vorderasiatischen Herrschertradionen war es den Achameniden moglich, ihren Herr- 
schaftsanspruch auch in den eroberten und lhrem GroBreich eingegliederten Reichen Ba- 
bylon, Assyrien, Elam und Medien zu legitimieren. Die einzelnen Bestandteile der 
achamenidischen Titulatur sind dann in unterschiedlicher Weise tradiert worden. Wah- 
rend die Titel 'Konig von Parsa' und 'Konig der Lander' erst bei den Sasaniden in abge- 
wandelter Form als 'Konig (der Konige) von Eran und den nichtiranischen (Landern)' 
wieder aufgegriffen wurden, lebten die Titel 'GroBkonig' und 'Konig der Konige' konti- 
nuierlich fort, zunachst in griechischer Gestalt und dann, iiber aramaische heterogra- 
phische Schreibung, auch in iranischen Termini. Besonders unter den Arsakiden fallt die 
groBe Vielfalt der Bezeichnungen auf, ebenso wie ihr Konservatismus, selbst noch akka- 
dische Titel zu verwenden. In dieser Hinsicht kann die Arsakidenzeit als eine Periode des 
Ubergangs betrachtet werden. Die Verwendung des Titels 'GroBkonig' envies sich in dieser 
Zeit als deutlicher politischer Anspruch auf die Vorherrschaft besonders in West-Iran und 
den angrenzenden Landern. Die Sasanidendynastie praferierte dagegen den Titel eines 'K6- 
nigs der Konige', den sie von den Arsakiden iibernahmen und als einen dem 'GroBkonig' 
iibergeordneten Herrschaftsanspruch iiber ganz Iran verstanden. 'GroBkonig' blieb als ein 
traditioneller Titel des Thronfolgers bzw. nichtsasanidischer Herrscher erhalten. 

Es zeigt sich, daB das System der Herrschertitulatur in Iran von altiranischer Zeit an fast 
ausschlieBlich von den westlichen Traditionen der mesopotamischen Vorgangerkulturen 
gepragt war. Von diesen wurden Titel ubernommen und im Iranischen nachgebildet. Eige- 
ne iranische Herrschertitel, wie sie in der Uberlieferung des Avesta und der Epik vorlagen, 
blieben im wesentlichen unberucksichtigt, da sie nur noch mit der Vergangenheit in Verbin- 
dung gebracht wurden. Nur vorubergehend, wahrend einer schweren Krise des Reiches im 
5. Jh.n.Chr., griffen einige sasanidische Herrscher auf den sagenhaften Titel der Kauuis 
zuriick. Eine Ausnahme bilden dariiber hinaus die Arsakiden mit ihrer Bezeichnung als 
arsak, die wohl an den altiranischen Titel arsan- anschlieBt. Wesentlich konservativer 
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zeigen sich dagegen die "nichtoffiziellen" Quellen (Epik, religiose Uberlieferung wie 
zoroastrische, manichaische und christliche Texte) in der Verwendung von Titeln. Neben 
der Fixierung auf den Sagenkreis urn die Kayaniden und Zarathustra findet hier der alter- 
tiimliche Titel der Kauuis fur die Helden der Vorzeit oder des Mythos Verwendung. Es zeigt 
sich wiederum, dafi diese Quellen die alten iranischen Traditionen der Herrschertitulation 
besser widerspiegeln als die jeweiligen zeitgenossischen offiziellen Dokumente. 
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"A'IN-I IS AN", UN LAPSUS DI KUSIY AR E IL FAR WARDGAN DI ABIYANA 
Simone Cristoforetti 



Trattando qui di temi direttamente e indirettamente collegati con la complicata e pro- 
blematica questione del calendario iranico, ritengo sia necessario premettere una succinta 
descrizione dello status quaestionis. Come e noto, secondo l'ipotesi "classica", 1 sembra 
che il calendario solare vago iranico antico prevedesse una doppia formula: 

a) esistenza (certa) di un calendario "civile" senza alcuna intercalazione oltre ai 
cinque giorni epagomeni (andargah) che venivano inseriti alia fine di ogni anno (con mesi 
tutti di trenta giorni) per portare il numero dei giorni a trecentosessantacinque e che, sede 
rituale del farwardgan di fine inverno, annunciavano quindi il nawriiz o capodanno 
susseguente (il calendario "civile" perdeva cosi un giorno ogni quattro anni rispetto al 
momenta in cui aweniva il passaggio apparente del sole sul punto equinoziale primaverile 
- intorno alia festa del nawriiz - il quale dava inizio all' anno); 

b) esistenza (teorica) di un calendario "religioso" con lo stesso numero di mesi dallo 
stesso nome, il quale, per owiare alia perdita di quel giorno ogni quattro anni e alio 
sfasamento tra feste e stagioni, avrebbe subito l'inserzione di un intero mese, contestuale 
al rinvio dell' andargah, ogni centoventi (o centosedici) anni, risultando vieppiu sfasato di 
tot mesi rispetto al calendario "civile". 

Ebbene, al tempo della conquista araba V andargah, la cui posizione sarebbe il segnale 
delle intercalazioni via via effettuate, era collocato dopo il mese di aban, che e l'ottavo 
nell'ordine a partire da farwardin; ci si sarebbe trovati in altre parole in una situazione ca- 
lendariale successiva a un'awenuta ottava intercalazione. La conquista araba avrebbe poi 
congelato la situazione per alcuni secoli fino alia riforma calendariale di eta buide, di 
incerta attribuzione, in base alia quale intorno al 1006 AD sarebbe awenuto il trasferimen- 
to de\V andargah dalla fine di aban (VIII mese) alia fine di is/and (XII mese), riportando 
il nawriiz al primo giorno di farwardin, in un momenta astronomicamente adatto, in 
coincidenza cioe quell 'anno (e i due anni successivi) con l'equinozio primaverile. 

Se pero il calendario iranico in uso in Asia Centrale e in Armenia non conosceva la 
formula di cui sub b), con relativo segnale nella forma "civile" dello stesso, come mai la 
differenza con il calendario d'Iran, nel quale si sarebbe operato secondo la formula di 
Kusiyar, ammonta a soli cinque giorni (v. De Blois 1996, 42)? Taqlzada (1938, 143-147, 
257) era dubbioso in materia, correggendo piu volte il tiro. Ma va detto che, nelle fonti, la 
differenza tra i due calendari (iranico "interno" e iranico "esterno") e individuata in quei 
soli cinque giorni di sfasamento e non compare alcun riferimento all 'esistenza o meno 
dello schema teorico di cui sub b). 



Riprendo per sommi capi gli argomenti esposti, con maggior dovizia di particolari, in una recente 
pubblicazione dedicata ad alcuni aspetti della questione calendariale iranica (v. Cristoforetti 2000). Impiego 
qui la forma neopersiana dei menonimi iranici, cosi come si presentano nel calendario iraniano attuale. 
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Tutte le teorie piu recenti, per quanta differiscano tra loro, si accordano grosso modo 
sul fatto che a portare Yandargah dopo aban, determinando cosi un nawruz il primo 
giorno di adar, dev'essere stata una riforma awenuta in epoca tardo-sasanide e non 
un'ottava intercalazione: Yandargah sarebbe cioe stato trasferito d'un tratto alia vigilia 
dell'equinozio primaverile. 2 

Cio premesso, va ricordato che Abu al-Hasan Kusiyar b. Labban b. Basahri al-Glli, 3 il 
celebre autore di varie opere di argomento astronomico-astrologico e matematico, era 
owiamente al corrente, come risulta da alcuni suoi scritti (cf. ad es. Ideler 1825-1826, 
546-548), della situazione del calendario iranico e della problematica relativa all'interca- 
lazione e alle differenze tra le due forme assunte da quel calendario, situazione che egli 
presentava secondo uno schema prefigurante il modello proposto da quella che sopra ho 



De Blois (1996a, 50) liquida quale "leggenda" la teoria delle intercalazioni, ipotizzando un solo 
spostaraento, di epoca tardo-sasanide, dell' andargdh da dopo isfand (XII mese) a dopo aban (VHI mese) a 
raonte delle due distinte forme (armeno-centrasiatica e iranica) di un calendario che fino a quel momento era 
stato uno solo. Un po' scettico al riguardo Panaino (1999), che ritiene la mancanza nelle fonti di tracce 
esplicite di un'operazione di riforma isolata un poco plausibile "atto assolutamente rivoluzionario" (ma v. 
infra circa la "riforma buide"), e la presenza, viceversa, nelle medesime di riferimenti a intercalazioni e a 
diversita tra anno civile e anno religioso argomenti a sfavore della tesi di de Blois (Panaino 1999, 115). 
Inoltre, per Scarcia (in corso di stampa), il modello di de Blois non fomisce lumi di sorta ne sulla presenza di 
festivita duplicate negli ultimi quattro mesi (nei quali non v'e discrepanza tra la forma propriamente iranica e 
quella armeno-centrasiatica del calendario) ne sulla duplicazione del farwardgan nella sua nuova posizione 
a cavallo tra aban e adar (mesi VIII e IX). Secondo Scarcia, dunque, Biruni ci parlerebbe di un 
riaggiustamento del calendario operatosi in epoca tardo-sasanide (anche se attribuito a Zoroastro) mediante 
un taglio di cinque giomi sul solstizio estivo (in relazione alia rilevanza di un capodanno fiscale), 
probabilmente in coincidenza con l'inizio di un mese (per l'alternativa cosi prodottasi v. il grafico di Scarcia 
riprodotto in Cristoforetti 2000, 156). Anche Abdullahi (1996-1997) concorda su di una riforma del 
calendario awenuta in eta tardo-sasanide, ma senza rifiutare la teoria delle intercalazioni, a cui si sarebbe 
provveduto nel solo calendario "religioso" mediante la reiterazione di isfand, mese a cui seguiva sempre, e 
solo in quel calendario, un andargdh precedente farwardin (I mese), con la conseguenza di un andargdh 
"religioso" (farwardgan) sempre piu sfasato rispetto all' andargdh "civile", rimasto a seguito di un isfand 
che non avrebbe mai conosciuto iterazioni. La riforma sarebbe consistita in un'unica operazione di 
trasferimento dell' andargdh a seguito di aban nel calendario "civile", in modo da ottenere un parallelismo 
tra andargdh "religioso" e andargdh "civile": parallelismo da mentenersi in seguito mediante successive 
intercalazioni di un mese ogni centoventi anni. L'esito dell'operazione avrebbe portato a due capodanni 
anche in sede ufficiale: uno il primo di adar (di rilevanza religiosa) e uno il primo di farwardin (di rilevanza 
fiscale e civile, nonche religiosa per alcune correnti). Quest'ultimo capodanno sarebbe stato mantenuto in 
quella posizione d'inizio estate sotto gli ultimi sasanidi. La caduta di quella dinastia sotto l'urto delle armate 
arabe avrebbe fatto si che tale calendario solare tardo-sasanide tornasse ad arretrare attraverso le stagioni a 
causa della soprawenuta negligenza in fatto di intercalazione, dando comunque origine al calendario fiscale 
d'eta islamica (il calendario hardgl). Su questo punto, Humand - perlopiu Concorde con 'Abdullahi in 
materia - diverge nettamente da quest'ultimo, postulando riforme locali dei calendari caspici di epoca 
tardo-sasanide che, con l'introduzione del giorno intercalare quadriennale (ma senza far parola di eventuali 
influenze dell'ambiente cristiano sulla cosa), avrebbero resi fissi i calendari di quelle regioni (v. Humand 
1996, in particolare 91-95), "matrici" del calendario hardgf. 

Nato tra il 323 e il 333 dell'Egira (934-944 AD), fuuomo di scienza attivo tra la seconda meta del IV 
e il primo quarto del V secolo dell'Egira. 



" ATn-i isati", un lapsus di Kusiyar e il farwardgan di Abiyana 8 1 

chiamato "teoria classica". Leggiamo tuttavia in Taqizada (1937-1938, 9): "E strano che 
Kusiyar, nel manoscritto di Berlino del Kitab al-mudhal, quando nella lista dei menonimi 
sogdiani giunge a 'aban.g.' (aban-mah), dica: 'e i cinque giorni epagomeni sono in 
quello'!". E lo studioso commentava: "L'affermazione dev'esser probabilmente frutto di 
unasvista". L'argomento venivapoi ripreso da Taqizada parecchie paginedopo (p. 141 n. 
291), piu o meno negli stessi termini: "Biruni fornisce ripetutamente delucidazioni . . . 
sulla posizione dei cinque giorni epagomeni alia fine dell 'anno" nel calendario iranico 
"esterno" di Sogdiana, nel quale si trovavano collocati tra il mese di isfand (mese XII) e 
quello di fanvardin (mese I), "ma Kusiyar, pur avendo detto altrove le stesse cose che 
sostiene Biruni, afferma che i sogdiani considerano [cadere] i cinque giorni epagomeni 
alia fine del mese di aban.g., il corrispondente del mese persiano di aban [mese VIII], cosa 
generata probabilmente da una svista". 

Altra svista dev'essere quella dello stesso Taqizada quanto al manoscritto consultato. 
Se infatti si procede a un primo controllo sul repertorio di Setzgin (GAS 182-183), si puo 
immediatamente notare che l'opera in questione (ms. di Berlino n. 5884 del catalogo 
Ahlwardt), dal titolo completo di al-Mudhal ft sinffat ahkam al-nugum e composta di 
quattro trattati (maqalat), suddivisi in vari bah (il primo di questi porta il titolo al-mudhal 
wa al-usul, il secondo ft al-hukm 'aid umur al-'alam, il terzo al-hukm 'aid al-mawalid wa 
tahwil sinlha, il quarto ft 'amal al-ihtiyarat), e interamente dedicata ad argomenti di tipo 
"astrologico" e non tratta specificamente di astronomia ('ilm al-falak), scienza che tratta, 
tra le altre cose, della durata dell'anno solare tropico e quindi del calendario. Solitamente, 
e infatti in trattati astronomici che si trovano sezioni dedicate a trasformazione di date da 
vari calendari, struttura dei mesi, ere note, etc. 

L'opera di cui sopra, ancora inedita, si e conservata in numerosi manoscritti, uno dei 
quali e custodito nella Biblioteca Apostolica Vaticana (Arabo 1398/1). Ebbene, all'esame 
di tale manoscritto vaticano, non risulta nessuna lista di mesi in generale, tantomeno 
"sogdiani", ne riferimenti di sorta a ere - se eccettuiamo le sanawat al-farisiyya di 
Yazdagird del fol. 32b -o calendari di alcun tipo. D'altra parte, ecco che Taqizada stesso 
annota di sua mano a margine di p. 9 della propria copia del saggio da lui composto 
(Taqizada 1937-1938): ". . . II titolo originale dell'opera e in realta Mugmal al-usuV . Ed 
ecco che, a p. 226, incontriamo un'altra precisazione dello stesso Taqizada: "Quanto al 
titolo dell'opera menzionata come Kitab al-mudhal di Kusiyar, ... mi baso su alcuni miei 
appunti e sul confronto dei medesimi con manoscritti di Londra. Non si tratta in ogni caso 
della copia di un manoscritto dell'opera di quell'autore intitolata Mugmal al-usul o 
al-Mugmal ft ahkam al-nugum . . .". 

Non ho avuto purtroppo la possibility di operare un confronto puntuale fra i vari ma- 
noscritti in questione. Tuttavia, scorrendo quanto riassunto da Ahlwardt a proposito di un'al- 
tra celebre opera del nostra, di argomento prettamente astronomico e contenente numerose 
tavole, cioe al-Zlg al-gami' (ms. 575 1 di Berlino), si puo notare che al fol. 1 65 e segnalata 
una "Zusammenstellung der Monatsnamen bei verschiedenen Volkern (al-magrib, 
al-rum, al-sugd, al-qibt und al-yahud)" (Ahlwardt 1893, 205). Potrebbe essere questo il 
luogo di origine del passo appuntato da Taqizada. In tal caso, va ricordato che quella copia 
di al-Zlg al-gami' e datata da Ahlwardt all'incirca al 700/1300. 
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In ogni caso, l'autorevole "appunto" di Taqizada lascia spazio ad alcune consi- 
derazioni. Kusiyar b. Labban pare infatti parlare di sogdiani che consideravano 
Yandargah (o hamsa al-mustaraqa) "far parte" di aban, intendendo con cio dire che esso 
cadeva alia fine di quel mese, giusta l'espressione utilizzata dallo stesso Kusiyar in al-Zig 
al-gamf, quando, nel punto in cui spiega misura e funzionamento del calendario iranico, 
afferma che "ognuno dei mesi conta trenta giorni, eccetto isfandarmad-mah che ne conta 
trentacinque ... I cinque in eccesso sui giorni di isfandarmad-mah si chiamano 
al-mustaraqa" (v. il testo pubblicato in Ideler 1825-1826, 624). 

Sogdiani talora coerenti, quando a posizione dei giorni epagomeni, con il calendario 
d'Iran? O altro? Certo, puo trattarsi di una "svista", come diceva Taqizada, ma mi pare che 
la cosa, se approfondita, possa esser intesa in altro modo. Piu che di una svista, infatti, 
potrebbe forse trattarsi di un vero e proprio lapsus deH'astronomo, o forse, e in certo senso 
meglio ancora, del copista. In tal caso, la cosa si fa gravida di conseguenze per quel che 
riguarda l'interpretazione di un assunto di base, da sempre tenuto in gran considerazione, 
su cui poggia la ricostruzione storica della formazione del sistema calendariale iranico 
proposta dalla "teoria classica". 

Se le usanze viventi in campo calendariale possono servire a capire come si siano 
verificati certi fenomeni, anche antichi, riguardanti la struttura del calendario, ecco che le 
peculiarita dei calendari tradizionali e degli usi e cosrumi della regione compresa tra Qum 
e Isfahan, nei dintorni di Natanz e di Kasan, possono fornire indicazioni di un certo peso in 
relazione a quello "strano" passo di Kusiyar. II calendario tradizionale di queste zone, 
sovente definito "dei contadini", presenta una struttura identica a quella del calendario 
iranico varato nel 1 079 AD con la riforma del selgiuchide Maliksah, chiamato perlopiii 
calendario galali. Presenta, dunque, mesi tutti di trenta giorni e un segmento di cinque 
giorni (panga) - che talora divengono sei per necessita di corrispondenza con l'anno 
solare tropico e che qui, per praticita, chiamero andargah - collocato alia fine del 
dodicesimo mese, isfand (in loco il menonimo risulta presentare sempre questa forma). 
Cio a Kasan, a Natanz e in molte altre localita minori. Ma, in quella regione, il sistema non 
si presenta ovunque secondo tale schema. In quel di Abiyana, infatti, e in alcuni altri 
villaggi, 4 Yandargah precede il mese di isfand. 

In un significativo parallelismo, tale differenza si ripopone anche nel rituale. Mentre a 
Kasan e in molte localita circonvicine, tra cui "Wreh", Bad, Halid-abad, Dih-abad, e 
permasto quel ricordo/doppione di nawruz che e Ya'in-i isfand -la festa del primo giorno 
di isfand (corrispondente al 25 bahman dei calendario solare dell'Egira attualmente in 
vigore nel paese) che viene celebrata con grande solennita, pur senza presentare traccia di 
andargah nelle sue immediate vicinanze - a Abiyana, dove il calendario tradizionale 
segnala quella singolare posizione dell' andargah che induce quasi inconsapevolmente a 
considerare il primo di isfand come il momento di pertinenza del nawruz, per il primo 
giorno di isfand non risulta si organizzino celebrazioni particolari. 



4 v 

Come nelle localita lungo il CIma-rud e lungo il Barz-rud a partire da Hangan, verso Yarand, Kamgan, 
Barz e Tara, e come a Gahaq e Zingan, Nasr-abad-Girwiya, Tutmag (Afsar/Taqlzada 1971-1972, 151). 
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Ora, lo a'Tn-i isfand, cioe la celebrazione del primo giorno di quel mese come nawruz, 
e ricorrenza osservata diffusamente (v. Cristoforetti 2000, 126-134). Probabilmente, pro- 
prio grazie a tale diffusione, sono stati operati in loco - e solo in loco - tentativi di spiegazio- 
ne di una simile particolarita. Si noti infatti che, tale e quale a cio che avviene sul Caspio 
con la produzione di piu o meno spontanee paretimologie a giustificare menonimi tradi- 
zionali il cui significato originale sarebbe altrimenti in aperta contraddizione con il momento 
stagionale in cui attualmente si collocano i segmenti mensili da quegli stessi menonimi 
individual (per alcuni esempi in merito, v. sempre Cristoforetti 2000, 41-47, in particolare 
42 n. 18), a Kasan si cerca di attribuire al nawruz di isfand (primo di isfand), che in realta e 
solo un nawruz d'altri tempi (secc. IX-X AD), caratteristiche di attualitd stagionale: con 
1'arrivo di quel giorno vi sarebbe la certezza della fine della cattiva stagione; la ricorrenza 
sarebbe dunque piu importante e solenne dello stesso nawruz di farwardM (v. Taqlzada 
1971-1972, 150). Si confronti il verso sangsarl menzionato da A'zamI (1968, 248) 
sharvara mo avoli viharah ('il mese di sharvara e l'inizio della primavera'), il quale riflet- 
te con ogni evidenzauna situazione del sec. XVII, non essendo sharvara (sahrlwar) mese 
primaverile ne nello schema paradigmatico riflesso dal calendario attuale d'Iran ne 
neH'attuale calendario locale di Sangsar. Inoltre, in varie zone dell 'Iran settentrionale, 
come sul Caspio e a Firdaws (v. NawganT 1969), esiste anche la denominazione di isfand 
quale "nawruz-mah" ('mese del nawruz'), con parallelismo a Sangsar: "nu-sar cioe 
isfand (v. A'zamI 1968, 245-246). E certo che isfand, in un determinato periodo, e stato il 
"mese del nawruz"; e appartiene alia pretestuosita anche la spiegazione secondo cui quel 
mese si chiamerebbe cosi perche e quello che hatermine con 1'arrivo del nawruz. 

In questo ordine di idee, si spiega agevolmente anche il fatto che alcuni menonimi 
iranici possano presentare un "nuovo ..." in quella che e, piuttosto che un "nome del 
mese", una qualificazione o perifrasi a indicare quel mese. E il caso del biddigonosardalo 
preso in esame da Sims- Williams e de Blois (1996), anche se la datazione del documento 
in cui il menonimo e attestato pone problemi nel senso che dovrebbe trattarsi di una 
"denominazione di inerzia". 5 

Certo e che un sistema iranico di ridenominazione di mesi e chiaramente esposto in un 
passo, mai messo nel dovuto rilievo, di Muhammad b. Ayyub al-Hasib al-Taban - 
astronomo contemporaneo di Alp Arslan e del selgiuchide Maliksah. Anche se redatto in 
un'epoca (sec. XI) in cui il calendario iranico era ormai tomato a presentare (almeno 
ufficialmente) il suo schema ideale, il passo ci spiega perfettamente questo genere di 
"denominazioni di inerzia". Infatti, nel suo al-Zig al-mufrad (opera persiana della seconda 
meta del quinto secolo dell'Egira), egli scriveva: "II conto della kabisa dei persiani era in 
antico di un mese ogni centoventi anni, e ora queH'abitudine e stata tralasciata . . . e il loro 
uso era il seguente: il primo del mese di day, giungendo il Sole al primo [grado] 
dell'Ariete, lo chiamavano adar-mah e [chiamavano] il mese di adar aban e i [cinque 
giorni] rubati [scil. Yandargah] li ponevano alia fine di [quel] mese di aban; [quando] 



La tradizione che vuole essere aban il primo mese dell'anno e stata con tutta evidenza molto 
resistente: Ibn Babawayhi la attesta infatti in tempi di a'Tn-i isfand (v. Cristoforetti 2000, 129-130). 
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rimanevano quattro mesi fino a che il Sole si facesse in Ariete [qui Taqlzada appone un 
sic] nel giorno hurmazd del mese di day, Yazdgird fu ucciso e cadde l'abitudine di fare 
l'intercalazione . . ." (fol. 3a del ms. O.10 di Cambridge; riporto il passo da Taqlzada 
1937-1938, 252-253). Qui l'autore parla appunto di un ddar che e un nuovo aban; non lo 
chiama cosi - cioe nuovo aban - ma una prassi del genere e perfettamente plausibile. 6 

Ma ad Abiyana succede qualche cosa di particolarissimo. A fronte di un ricordo 
generico dei riti per il ritorno delle anime dei morti conservatosi nelle usanze legate 
andargah di fine anno in quel di Kasan, 7 ad Abiyana dove V andargah non cade prima 
del nawruz equinoziale, ma un mese in anticipo rispetto a quest'ultimo, permangono usi 
simili a quelli di Kasan (per Nasr-abad-Glrwiya abbiamo la testimonianza del sig. Mahdi 
Abiyana! in Taqlzada 1971-1972, 155-156, che parla di acqua piovana raccolta come 
negli usi kasi e caspici), ma celebrazioni funerarie vere e proprie sono collocate comunque 
a fine anno cioe negli ultimi dieci giorni (di antica memoria) di quel che, per Abiyana, e il 
mese di isfand, ma che a Kasan corriponde, secondo il computo tradizionale (cioe galali), 
al periodo che va dal 26 isfand sino alia fine dell' andargah (o panga) che quel mese segue, 
vale a dire al periodo 20-29 isfand del calendario iraniano ufficiale. A fronte di una 
differenza calendariale abbiamo una coincidenza simbolico-rituale. 

Le usanze funerarie di Abiyana, descritte con sufficiente dovizia di particolari in un 
recente saggio di Hwansari-yi Abiyana (1999-2000; v. in particolare le pp. 140-146), 
costituiscono un ottimo esempio di mescolanza di elementi autenticamente iranici con i 
rituali tipici dell'islam di queste zone. II rito funerario del mattino successivo all'inuma- 
zione (chiamato hatm 'conclusione', anche se con esso iniziavano i tre giorni del lutto con 
le visite di parenti e conoscenti), in voga fino a tempi recenti, cioe anteriormente all'intro- 
duzione degli usi cittadini in materia, prevedeva la riunione degli uomini in una piazza 
adiacente l'abitazione del defunto prima del sorgere del sole, intorno a un fuoco di fascine 
di artemisia (darmanaf preparate in precedenza. Recitazione della Sura Aprente e 



Quanta alia datazione dei documenti in cui sono attestati sia un abano (aban) sia un aniabano, il 
'secondo aban', il 'nuovo aban' (492 AD, v. de Blois 1996, 150), essa pone problemi un po' diversi: a 
quell'epoca (V sec), il primo mese dell'anno (quello con l'equinozio di primavera) doveva essere aban, ma 
nel 492 AD l'equinozio di primavera cadeva nella seconda meta di un aban ufficiale, e ddar si stava soltanto 
avviando a diventare il "nuovo aban" del momenta. 

7 

Per quel che riguarda la ritualita dell' andargah della regione di Kasan, va detto che esso accoglie usi 
analoghi a quelli di cui parla Natri HamadanI a proposito del pitak delle regioni caspiche ("La pioggia caduta 
in questi cinque giorni e veicolo di grazia, tanto da venir conservata in bottiglie chiuse; in caso di malattia se 
ne cosparge il corpo e talvolta la si fa bere al paziente"; v. Taqizada 1937-1938, 2, annotazione autografa), 
anche se con la variante di sapore piu arcaico di un'acqua raccolta in orci collocati sui tetti a disposizionc 
delle anime dei defunti (v. Taqlzada 1971-1972, 154-156). 

Hwansari-yi Abiyana ( 1 999-2000, 149), quando parla della legna da ardere che "il curdo" - secondo 
una tradizione locale, in cui puo individuarsi un ricordo della festa del sada - porta sulle spalle scendendo 
dai monti il giorno piu freddo dell'anno, specifica in nota il tipo di materiale trasportato: trattasi di fascine di 
artemisia e di astragalo (gawan). Va notato che la legna di darmana costituiva anche il materiale tradizionale 
per il rituale falo matrimoniale. Naturalmente andrebbe condotto uno studio approfondito sull'impiego 
rituale di particolari tipi di piante. 
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salmodia del Corano ne costituivano il fiilcro e duravano fino aH'apparire del sole da 
dietro il monte; in quel momento gli anziani presenti dichiaravano chiusa l'assemblea e i 
congiunti del defunto si ritiravano in casa per espletare i doveri dei tre giorni del lutto. 
Negli ultimi anni, l'usanza dell'accensione del fuoco e andata perduta e il raduno rituale si 
tiene, pursempre prima dell'alba, aH'interno di una moschea della zona. La cosa notevole 
e che il rito, ormai quasi completamente islamizzato, non ha cambiato il suo momento 
temporale. Ma questa cerimonia "iniziale" era completata da altri due riti, in comme- 
morazione del defunto, da tenersi durante l'anno. Fino alia seconda meta degli anni 
cinquanta del secolo scorso, infatti, chiunque avesse subito un lutto durante l'anno era 
tenuto a celebrare due riti: uno, chiamato fitr-glri, aveva luogo nel vecchio cimitero alia 
vigilia della festa di fitr; un altro, simile nell'impostazione, aveva luogo alia vigilia di 
nawriiz, ma con preparazione che partiva dal 21 di isfand del calendario tradizionale per 
un periodo, dunque, di dieci giorni. Tali commemorazioni funebri erano una sorta di 
doppione l'uno dell'altra, si assiste cioe a una sorta di sdoppiamento della celebrazione, 
che viene proposta sia nel calendario lunare, in connessione con la ritualita legata alia fine 
del digiuno islamico, sia in occasione della fine deH'anno solare, nella posizione classica 
di fine inverno ricoperta dai riti fimerari di tradizione iranica antica (farwardgan). 

II primo di essi (fitr-giri) e legato alio 'id al-fitr (primo giorno di sawwal) o festa della 
rottura del digiuno di ramaddn e si svolgeva come segue. Una o due settimane prima dello 
'id al-fitr, i congiunti del defunto invitavano i parenti e i maggiorenti della citta a ritrovarsi 
la niattina del giorno del fitr al cimitero vecchio, allora ancora in uso, per celebrare 
l'usanza tradizionale e per consumare in seguito la colazione in casa del defunto. Prima 
dell'alba la famiglia del morto stipava del dolce di sesamo (halwa) e del pane fresco, cotto 
per l'occasione e noto come "pane della vigilia" (nan-i 'arafa), in contenitori di legno, 
ponendoli sul dorso di un mulo o di un asino e coprendo il tutto con un tappeto o con una 
stuoia a colori vivaci. Giunti al cimitero, il tappeto veniva disteso sulla tomba in attesa dei 
convitati. Questi ultimi, giungendo anch'essi prima dell'alba, recitavano dapprima la Sura 
Aprente e si disponenvano poi ordinatamente in fila uno dietro l'altro, ritti in contegno 
rispettoso, con il viso rivolto nella direzione ("mithraica") in cui sorge il sole. Si 
formavano cosi tante file quante erano stati i decessi durante l'anno e ogni famiglia 
desiderava che la propria fosse la piu lunga e fosse composta dalle persone piu in vista; per 
questo gli inviti erano inoltrati con gran sollecitudine. 

Anche le famiglie che non avevano portato il lutto durante l'anno in corso prepara- 
vano un po' di pane speciale per quel giorno, chiamato sempre pane della vigilia, e lo 
portavano con se in una ciotola sulla tomba dei congiunti, distribuendolo in beneficenza ai 
presenti convenuti da ogni parte. Altri che non erano stati invitati o che non si erano messi 
in fila, a piccoli gruppi, si recavano in testa alle varie file per recitare la Sura Aprente e fare 
le condoglianze ai famigliari del defunto. La cerimonia finiva quando il sole faceva 
capolino dalla vetta del monte e le file si scioglievano. Tutti gli abitanti si recavano allora a 
far visita alle case dei vari defunti, recitandovi la Sura Aprente, facendo le condoglianze e 
espletando le convenienze del caso. Cio continuava fino a mezzogiorno circa. 

II secondo e la versione islamizzata del farwardgan: aveva luogo alia fine dell'anno 
solare prima di nawriiz (era cioe collocato nella sua sede "naturale"). Si svolgeva come 
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segue. A partire dal 20 isfand la famiglia del defunto passava le notti in lutto. Si 
succedevano le visite dei conoscenti con recitazione della Sura Aprente. I visitatori erano 
accolti con l'offerta di paluda, preparato con neve dei monti circostanti, grano locale e 
sciroppo di uva, o di te. Le serate di lutto proseguivano. Nelle due notti prima della vigilia 
di nawruz si invitava la gente a partecipare alia colazione di chiusura del rito che si sarebbe 
tenuta la mattina di quel giorno. AH'aurora la zona antistante l'entrata di casa veniva 
lavata e spazzata. Distesi i tappeti e sistemati uno o due bracieri a seconda dei partecipanti, 
i quali vi si sistemavano intorno, recitando la Sura Aprente (cosi avrebbe fatto anche il 
passante occasionale prima di proseguire per la propria strada). Al sorgere del sole si 
passava in casa per la colazione. Dopo la recitazione della Sura Aprente, le condoglianze 
al padrone di casa e la consumazione dei cibi (soprattutto zuppa calda, te e formaggio, ma 
anche altro), la riunione finiva. In seguito awenivano le visite di altri conoscenti cosi 
come nel fitr-giri, fino al mezzogiorno circa, con il padrone di casa sulla porta che invitava 
ad entrare per prendere il te. 

Esiste un parallelismo chiarissimo tra le due celebrazioni in commemorazione del 
defunto: in entrambi i casi il rito segnava la fine di un periodo di privazione (il digiuno di 
ramadan e la dura stagione invernale), in un momento cruciale del giorno (l'aurora), che 
richiama palesemente il rinnovamento del mondo dopo il trapasso mortale, dando cosi il 
via, con l'apparire del sole, all'espressione di una lecita gioia. 

Non e questo l'unico caso di trasposizione di festivita tradizionali del calendario 
solare iranico sul calendario lunare dell'Egira. Si confronti il trasferimento delle 
cerimonie del caharsanba-yi surT, festa dell'ultimo mercoledi dell'anno solare persiano, 
all 'ultimo mercoledi del mese di safar, il secondo mese del calendario lunare dell'Egira, in 
connessione con la celebrazione delV arba'in per il lutto di Husayn (v. Mukri 1963, 289), 
momento religioso appartenente alia tradizione islamica sciita. Ma clamorosa e, in sede 
estetica (v. Hafiz, ed. Hanlari, p. 110 n. 47) l'identificazione di sawwdl, il mese lunare 
dell'Egira successivo a ramadan, con farwardm, il primo mese (solare) della primavera, a 
celebrare contestualmente "Td-ifitr e nawruz. 

E molto importante rilevare che quella parte dei riti del farwardgan (nel complesso 
d'aspetto piuttosto genuino) rimasta legata al calendario solare veniva celebrata in un 
momento non coincidente con Vandargah tradizionale collocato tra bahman e isfand: ecco 
un caso preciso di calendario iranico che presenta Vandargah in una certa posizione e il 
farwardgan in un altra, a testimonianza vivente della possibility di scissione tra farwardgan 
e andargah. I riti di commemorazione dei defunti, che da una parte rimangono indissolu- 
bilmente legati alia ritualita della rinascita tipica delle celebrazioni equinoziali primave- 
rili, dall'altra si "islamizzano", inserendosi in un punto del calendario dell'Egira lunare che 
per certi versi puo richiamare simbolicamente il momento finale del periodo invernale. 

Cio significa che quel che Kusiyar - o chi per lui - avrebbe scritto non e necessaria- 
mente frutto di una svista, perche magari anche certi sogdiani, che avevano quel loro 
calendario "antiquato" (con un andargah precedente in modo stabile farwardln), avrebbe- 
ro potuto, nel caso del farwardgan, celebrare al momento giusto come i persiani "interni", 
cioe a fine inverno. Quindi, in Kusiyar, ci sarebbe soltanto un lapsus: avrebbe parlato 
semplicemente di andargah (hamsa al-mustaraqa) invece di usare una parola o una 
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perifrasi piu appropriata per indicare il farwardgan. L'astronomo, o forse un anonimo 
copista della sua opera, avrebbe cioe potuto inconsapevolmente associare i cinque giorni 
epagomeni con i giorni dedicati alle celebrazioni per il ritorno delle anime dei defunti. 
Dovrebbe in ogni caso essere un relitto: tale associazione di idee sarebbe piu facilmente 
spiegabile ove poggiasse su una sua sedimentata tradizione. 

Riconsiderando in questa luce lo "a'Tn-i isan" del Nawruznama, cioe la leggenda se- 
condo cui, stante un nawruz ufficiale opportunamente estivo (per via delle necessita legate 
all'esazione delle tasse) o addirittura piu alto (per via della cautela per il future), ecco che 
Husraw Anusirwan, avrebbe portato Vandargah a prima di adar, obbedendo alio "a'in-i 
isan", cioe obbedendo all'usanza del paese. L'usanza, si intende, che voleva che il farward- 
gan cadesse al momento giusto (a primavera). II Re dei re vi si sarebbe adattato, facendo in 
modo di avere contestualmente un nawruz (primo giomo di farwardin) in una posizione a- 
datta alle esigenze dell'esazione fiscale. Husraw I - o chi per lui - avrebbe fatto cio dicen- 
do: aspettiamo che finisca il ciclo e saremo tutti a posto col calendario. E, per mantenere 
questa situazione ideale, potrebbe esser stato proprio a quell 'epoca che si escogito anche il 
famoso sistema intercalare centoventennale o centosedicennale. Poi arrivarono gli arabi e 
la leggenda dell'intercalazione registrata da questi ultimi, o meglio dagli esponenti di 
spicco della nuova acculturazione, potrebbe essere il residuo di un progetto di quell 'epoca. 

II caso del calendario di Abiyana -inspiegabile per TaqTzada (1952, 610)-costituisce 
testimonianza di quella che deve essere stata una costante pratica di popolo (quello che il 
Nawruznama chiama "a'ln-i Isan", cioe "l'uso loro [scil. dei persiani]"). 9 Esso, secondo 
me, rappresenta non certo il segno superstite di un calendario sasanide non intercalato 
(Krasnowolska 1998, 38), quanto, al contrario, la fossilizzazione relativamente recente 
con trasposizione su calendario galali di una pratica popolare di intervento sul calendario 
che si esplicava nel semplice spostamento (rinvio), quando reputato necessario, del far- 
wardgan sulla vigilia dell'equinozio primaverile reale. Ma ad Abiyana - e, stanti le attuali 
conoscenze in materia, solo la - abbiamo una traccia dello spostamento, contestuale, 
anche deWandargah. II passo successivo, pero, cioe l'ultimo spostamento del farwardgan 
sull'equinozio primaverile, non comporto uno spostamento deWandargah, rimasto cola, 
come visto sopra, collocato tra bahman e isfand, cioe su posizioni antiquate. 

Una pratica del genere rende perfettamente comprensibile la "riforma buide", o 
meglio l'adattamento di gran successo del calendario iranico alia situazione astronomica 
occorso in epoca buide. E va osservato a questo proposito che, curiosamente, di tale 
riforma - I'unica ad essere accettata dalla comunita zoroastriana di Persia, puntigliosa e 
conservatrice in materia - non si conosce l'autorita responsabile, mentre, nel caso di 
numerose altre riforme del calendario iranico, indubbiamente di minor rilievo, si 
conoscono bene promotori e motivazioni, e niente altro quanto a attuazione ed effetti 
pratici delle medesime. Insomma, la "riforma buide" e stata solo la presa di coscienza 
generale e di un'evidenza astronomica e di una prassi popolare "pan-iranica". 



Per un'analisi filologica dei passi del Nawruznama riguardanti la "storia" del calendario iranico, v. 
Cristoforetti 2000, 60-66. 
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Nel passato, molto probabilmente, si era data una sola operazione calendariale del 
genere: lo spostamento delVandargah a dopo aban. Cio nell'intento da parte dell'uffi- 
cialita di venire incontro a esigenze popolarmente molto sentite; certo non un'ottava 
intercalazione: le intercalazioni non sarebbero cioe ne realta ne leggenda, ma solo un 
progetto tardo-sasanide, mai porutosi realizzare, che ha costituito la base su cui in eta 
islamica (con Kusiyar, Biruni, ecc.) e stata riconsiderata l'intera questione. Di qui il 
"mito". Del progetto tardo-sasanide conosciamo la reinterpretazione d'eta islamica della 
storia del calendario iranico alia luce del sistema intercalare in quel progetto definito; della 
pratica popolare (lo spostamento/rinvio del farwardgan quando necessario, e talora anche 
delVandargah) rimane - cospicua traccia altrimenti di difficile plausibilita - l'idea di per 
se piuttosto astrusa del turno intercalare secondo cui, di volta in volta, si sarebbe dovuto 
duplicare il mese nell'ordine di successione. 

Purtroppo, tra le conseguenze di tutte le considerazioni di cui sopra, c'e anche una 
perdita di mordente della testimonianza di fonte siriaca relativa a un farwardgan di marzo 
sotto Qubad, che porta a individuare nel 518 AD il terminus ad quern (v. de Blois 1996, 
47) della "riforma tardo-sasanide" ripristinante un andargah a fine inverno e introducente 
un nawruz di adar. 
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1.1. It is well known that the Mazdean cosmogony, as it appears in the different 
Pahlavi religious texts, shows traces of different, sometimes very archaic myths and dif- 
ferent theological elaborations. 1 However, some tenets seem to be common to (almost) all 
traditions: the two principles (good and evil) and the three periods in the history of the uni- 
verse (creation, mixture and salvation). The two modes of being, menog and getig, are also 
basic notions, which play a crucial role within Zoroastrian theological and mythological 
texts and therefore have been an object of interest for many scholars. Among these is 
Gherardo Gnoli, the eminent Iranologist to whom this volume is dedicated, who discussed 
the matter in one of his early works, devoted to the Mazdean doctrine of creation (Gnoli 
1963). For a deeper understanding of the menog and getig notions, their historical devel- 
opment and possible foreign influences, I refer to Gnoli 's remarks, as well as to Shaked 
1971, which is the most comprehensive treatment of the subject available so far. As far as 
we are concerned here, suffice it to recall that the material world, the getig world, is de- 
rived from Ohrmazd's first creation in menog, the immaterial creation, which is not per- 
ceptible through senses. When speaking of cosmogony, then, one has to distinguish 
between the two different phases of creation: the creation in menog (afurisn) and the cre- 
ation in getig (dahisn), 2 characterized by mixture; in what follows, however, unless other- 
wise specified, the term "creation" will be used with reference to the creation of the getig 
world. 

In order to recall the relationships between the two modes of being, without entering 
into philosophical-religious details, I will resort here to an often quoted passage from the 
Skand Gumanig Wizar, which, in the translation of de Menasce (1945) sounds as follows: 

Le getih est le fruit du menog; le menog en est la racine . . . Que le getih soit le fruit, le menog 
la racine est evident par le fait que l'on constate que toute chose visible et tangible passe de 
l'invisibilite a la visibilite [har vinasni girasni 0is ez apedaid pedaimadan] . . . On peut done 
savoir, sans risque d'erreur, que ce getih visible et tangible a ete cree d'un menog invisible et 
intangible, et de meme, il est hors de doute qu'il retournera de la visibilite et de la tangibilite a 
l'invisibilite et a l'intangibilite du meme menog {SGW 8.24-38). 

If 'invisibility', 'intangibility' and 'unmanifestation' (awenasnih, agirasnih and 
apaydagih) are features of the menog state, the getig state is characterized by 'visibility', 
'tangibility' and 'manifestation' (wenasnih, girasnih and paydagih). There seem to be no 
doubts on this: we find it expressed over and over, sometimes with lexical variations, in 
several passages of the Pahlavi religious texts. Also in the Bundahisn passage (GrBd. 



1 Cf. Shaked 1994, 5-26. 

2 _ _ 

Even if with many exceptions, afridan and dadan 'to create' differ in that they are mainly reserved 
respectively to the menog and getig creation; cf. Gnoli 1963, 174, Shaked 1971, 67-68 fe. 30. 
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la.16-21, ed. Anklesaria 1956) where the origin of the Zoroastrian feasts is described, 
corresponding to the days in which Ohrmazd allowed himself a rest during the creation 
process, the different stages of creation are represented as manifestation acts [(16) . . . 
manist i Mihr ud Mah ud zargdnlh o paydagih mad 'the abode of the Sun and the Moon 
and verdure came into manifestation'; (18) . . . payag ud rawisn T daman pad zamig 
paydag be kard 'he made the basis and the progress of the creations manifest on Earth'; 
(19) . . . warg ud boy ud gonag ud zargdnlh paydag bud 'the leaf, fragrance, colour and 
verdure became manifest'; etc.]. 

The MPrs. adjective paydag, its nominal derivative paydagih, or the denominative 
verbs, with respectively an active or passive sense, i.e. paydagenidan and paydagihistan, 
frequently occur in Pahlavi texts where allusions to, or explicit mentions of, creation are 
made. MPrs. paydag basically means 'visible', and with an extension from a physical to a 
mental vision also means 'manifest, evident, obvious', and 'revealed'. 3 

The etymology of paydag still awaits a sure explanation. A few proposals have been 
put forward; none of them, however, has reached a unanimous consensus. I will list here 
some of them, without taking sides. On the one hand, there are scholars who support a 
connection of MPrs. paydag, Prs. peyda etc. with Av. paityank- 'entgegen gewendet' 
(Bartholomae); among these, Horn (1893) and Nyberg (1974, 149), who takes the writing 
pty'k of the Hajjiabad inscription as the one reflecting the original word. On the other 
hand, Hiibschmann (1895), following Darmesteter, and Bartholomae (ss.w. paityank- and 
paiti-daya-) suggest a connection with Av. paiti-daya- 'der die Aufsicht fiihrt' belonging 
to 2 da(y)- 'sehen', which would appear semasiologically more grounded. Back's 
suggestion (< *pati-y-a-kas-; 1978, 252) was definitely rejected by MacKenzie (1982, 
290). Kanga (1960, 105), also quoting Prs. hovayda 'evident, manifest', cites a derivation 
of paydag proposed by Bailey: 4 MPrs. pyt'k, to compare with NPers. paydad 'produced, 
manifest', should derive from *pati-da-. It is not said explicitly which base da- the author 
has in mind; the mention of Prs. paidad, however, implies MPrs. dadan. 

1 .2. The getig world, fruit of God's will, finds its raison d 'etre in the salvation of cre- 
ation, and therefore is bound to last until the final victory. By going forth and multiplying, 
human beings will make any attempts by the evil principle to destroy Ohrmazd's creation 
by means of death unsuccessful, and will contribute to the victory of the good cause. Gen- 
erative power provides then a sort of immortality to the creatures fighting against the an- 
tagonist; in old age, they renew their youth through their sons (Dd. 36.29). It is a natural 
instrument, provided by God with a purposive function; this is ensured by the fact that in a 
world freed from evil, when the specific function of procreation fails, men and women (as 
well as male and female animals) will couple, but no longer generate (Dd. 36.92; 



From a statistical point of view, 'revealed' is the most recorded sense of paydag; this is due to the 
religious content of the Pahlavi books. A technical sense is recorded in juridical texts, where paydag kardan 
"indicates an official declaration both at a trial and at the performance of some legal action" (Perikhanian 1 980). 

Kanga does not provide any bibliographic reference and I have not been able so far to find the 
relevant location in Bailey's copious production. 
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PahlRivDd. 48 . 1 06). Therefore all good Zoroastrians know well that if their first duty is to 
embrace the Good Religion and to adhere totally to it, their second duty is 'to marry and to 
continue the lineage of the world, to be diligent in it and not to turn away from it' {Cldag 
andarz i poryotkesan § 5, ed. Kanga 1960. 21) 5 . 

2.1. According to the macrocosmos-microcosmos parallelism, well known in the 
Mazdean (as well as Manichaean) tradition, "creating the material world" is a process 
conceived to be very similar to that of "giving birth to a child". 

The relationship existing between a child and its parent's semen, where the former is 
present in potentiality, is exactly the same as that existing between getig and mendg. As a 
confirmation of this, I will resort once again to the clear exposition given by the author of 
theSGW: 

On sait bien deja que l'homme et les autres creatures visibles et tangibles proviennent du 
mendg invisible et intangible; de meme, la forme, l'espece, la hauteur, la largeur d'un etre 
sont celles-la meme de Fetre qui l'a engendre; le corps de l'homme et des autres creatures, qui 
est manifeste, etait cache et invisible dans la semence, laquelle provient des parents; et la 
semence elle-meme qui etait dans les reins des parents est passee a l'etat de manifestation, de 
visibilite et de tangibilite [u tan i mardum u aware dam pedal andar Bum i ei pidara apeda 
avlnasnibut, xvadica Bum andar a i pidard * pust 6 pedal u vinasni girasni mat] (8.29-32; tr. 
de Menasce 1945). 6 

The birth of a human being is represented as an epiphanic event, just as the creation of 
the world by Ohrmazd is; using Gnoli's words, "la esistenza gets e il mendk portato fuori 
dalla tenebra, manifestato, paitak, reso 'visibile', vSnisnik, 'afferrabile', girisnik . . .: il 
gets . . . e l'essere che viene alia luce, come il neonato che esce dal ventre matemo" (1964 
192). 

A famous passage of the Greater Bundahisn (corresponding to 1.58-59 in Anklesaria's 
edition) 7 explicitly connects the different phases of the cosmogonic process to the phases 
of human gestation: 

(58) dam i Ohrmazd pad menogih edon parward ku tarrigih estdd ameniddr ud agriftar ud 
arawdg ciydn sus a r homanag pas az tarrigih gumezaglh sus°r xon homdndg pas az 



See also DenkardW 13.8 (Amouzgar-Tafazzoli 2000): zan dastan udfrazand dranjenidan (?) ud 
paywand rayenidan ('Se marier et engendrer (?) des enfants et se faire une posterite'). As rightly pointed out 
by the editors (cf. p. 119), the meaning of the phrase frazand dranjenidan in that position can only be 
something like 'engendrer des enfants', although dranjenidan is lit. 'to speak; to recite'. A possibility still to 
be verified is to attribute here to dranjenidan one of the senses given by Bartholomae to Av. X drang- 
'firmare', such as, for example, 'sich etwas sicher stellen, sichern wollen'. In this case frazand dranjenidan 
should properly mean 'to secure offspring'. 

Cf. also Denkard IH.191 (1-2) in Shaked 1971, 100-101. 

This passage has been edited several times with translations (with or without new reading and/or new 
interpretation proposals). Cf. Anklesaria 1956, 18-21, Nyberg 1929, 220-221, Zaehner 1955, 282, Gnoli 
1962, 109-1 10, Sohn 1996, 121. See also Bailey's unpublished thesis (unavailable to me). A new edition of 
the whole first chapter of the Greater Bundahisn by C. Cereti and D. N. MacKenzie is now available in this 
volume; I got acquainted with it when the book was going to press. 
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gumezagih xwurdagih 1 bud dastag^-e homdnag pas az xwurdagih wiskidagih 10 dast ud 
pay pas az wiskidagih gabrih bud casm ud gos ud dahan pas az gabrih candisn 11 budkabeoy 
pes-rawisn 11 estdd nun-iz pad getig pad an hangosidag andar askomb i mdddr ham- 
bawihend n zdyend ud parwarend (59) ud Ohrmazd pad ddm-dahisnih ud madarlh udpidarlh 
l dahisn hast: ce ka-s dam pad menog parward, an bud madarlh, ka-s be 6 getig dad an 
menog, bud pidarih 

In the menog state the creation of Ohrmazd was so fostered that it remained in a moist state 
unthinking, unseizable, motionless like semen. After the moist state, (there was) mixture, like 
semen and blood; after the mixture, there was smallness, like an embryo; after smalhiess 
<there was> separation (as) hands and feet; after separation there was hollowing, (as) eyes, 
ears and mouth; after hollowing there was trembling when it started to move forward (or: 
when its moving forward appeared). 14 Even now in the material world, men are in this way 
conceived in their mother's wombs, and are born and bred. 15 Ohrmazd in the act of creation 
has both the motherhood and the fatherhood of the creation: for when he fostered the creation 
in the menog state, that was his motherhood; when he transferred the menog to the getig, (that) 
was his fatherhood. 16 

This Pahlavi passage, whose interpretation is clear in the main, but which in some 
points still remains to be explained, may be the starting-point for different research lines. 
For example, comparing it with other passages having relevant content, such as chap. 1 5 of 



TD2 <hwltkwyh> (twice); TOi <hwltkwyh> in the first occurrence, <hwltkyh> in the second one. Zaeh- 
ner (also Gnoli) reads aVarfata7i 'conception'. This reading has been contested by Snaked 1971, 104, 106 fh. 17. 
Anklesaria: gasta. 

So in the mss., i.e. <g'n> which however makes no sense. Different readings have been proposed: 
Bailey gen 'nostril'; Nyberg pesdnik 'forehead'; Zaehner (also Gnoli) ceyon 'such as'; Anklesaria gan 'into 
life'; Sohn biid 'was'. This last interpretation (not explained by the author) has undoubted advantages since 
it restores the balance in the text structure, conforming our relevant phrase to the pattern pas az X, Y bud, 
which precedes and follows it. Worth noting is that, apart from the two diacritical dots on the first letter (a 
possible secondary emendation), the Pahlavi word mates with the first part (YHW) of the ideogram of the 
verb budan. 

Mss. have cndsk. So emended in Anklesaria, Zaehner, Sohn. Nyberg reads -ic *nisak. 

Nyberg pes rosn, Zaehner (also Gnoli) pes <i> rosn; for an objection to this reading see below. 

Anklesaria omits pes and reads be 6 rubisn in accordance with TDi . 
13 

So in the Paris ms. (cf. Zahner 1955, 306). The actual reading <hnnbwsynnd> in TD2 (also TDj) has 
been emended by Nyberg (1929, 284-285); cf. Skja;rv0 1994, 280. See also below, fn. 18. 

Contrary to the menog creation, the getig creation is movable and its natural movement, provided by 
God, is finalized to the natural advancement of the creation. I think it is this notion that is meant here. 
However, the Pahl. passage presents some ambiguities. It would have been more comprehensible if instead 
of be by [<TH>] pes-rawisn estdd we had had be 6 [<"L>] pes-rawisn estdd; cf. be 6 estddan 'commencer a 
faire' in Amouzgar-Tafazzoli 2000 (Glossaire). Should one consider 'LH a later corruption of X? Otherwise, 
cf. be estddan 'to appear' in Nyberg 1974. Differently Nyberg: 'lorsque la creation semanifestalumineuse'; 
Zaehner: 'when it came forward to the light' (cf. also fn. 12 above); Anklesaria: 'when the creation was in 
motion'; Sohn: 'Wenn (dies) der Vorgang fur das Jenseits (oy) war'. 

' Some problems arise with parwarend, 3rd plur. person from parwardan 'to foster, nourish'. An error 
for a passive form *parwarihend, as suggested by Skja;rv0 (1994, 280)? 

The Paris ms. and TDi, omitting menog (cf. Zaehner 1955, 306), present a more linear syntactic 
structure: an bud X-dn bud Y. 
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the Greater Bundahisn and chap. 30 of the Wizldagiha i Zadspram (fairly detailed ac- 
counts of the conceiving act and of the different stages in human gestation), Sohn (1996, 
13-18) outlines the different phases of the embryo development and the foetus growth ac- 
cording to the anatomical and physiological knowledge of 9th century Iran. I will not 
dwell on the details of his study, which, also on account of his medical approach, may re- 
sult in some points in a too sophisticated analysis. What we are concerned with here, is to 
point to the evident analogies between creation and procreation in the Mazdean views and 
how these analogies are mirrored in terminology. 

The semen, entered together with the vital soul into the female body, joins the egg 
provoking a 'mixture' (gumezagih). The woman becomes pregnant (abustan) and the 
child is conceived. What is the Pahlavi word for 'conception'? A good candidate is 
hambawisn(Th), whose basic meaning is 'union, composition'; cf. also the verb ham- 
baw(ih)- which we have seen above in the quoted GrBd. passage and is found elsewhere in 
similar contexts. 

Zarathustra's birth shows a peculiarity. Contrary to the ordinary way, it is he himself 
who passes on his substance (gohr), as well as his fravahr and xwarr to his parents. This 
occurs when his parents drink the milk mixed with the horn, containing Zarathustra's gohr, 
fravahr and xwarr (Dk. VII 2.39 f.; WZ 5). But, except for this, Zarathustra's birth does not 
differ from those of other human beings, i.e., it rests on his parents coupling. Countered by 
the dews, Zarathustra's father and mother had some difficulties in doing it, but at last they 
succeeded. It is at this point that han mard 6 ham bud ke ahlaw Zarduxst. - ud edar o ham 
madan tan-gohr frawahr ud xwarrah I Zarduxst andar burdar mad ('fut concu cet homme, 
le juste Zoroastre. Voila la substance du corps, la fravahr et la xvarrah de Zoroastre reunis 
dans la matrice de sa mere'; Dk. VII 2.52, ed. Mole 1993). The dews did not give up and 
pas az hambawisnlh l Zarduxst andar burdar mad ('Lorsque Zoroastre fut (concu) dans la 
matrice de sa mere', Dk. VII 2.53, ed. Mole), tried their utmost to kill him while he still 
was andar madar askam ('dans le sein de sa mere'). They were, as we know, unsuccessful. 

In the Wizidagiha l Zadspram we find the same event in an abridged version. After a 
brief mention of the fravahr being in the horn and the xwarrah being in the cow's milk, we 
are told: pad fraz-xwarisnTh I pidaran madaran an be 6 hambawisn mad (WZ 6). This 
means, I think: 'when his parents drank them, he was conceived' 17 rather than 'par le fait 
que ses parents le burent, [la fravashi et la brillance] sont alors venues s'unir', as it has 
been proposed in Gignoux-Tafazzoli 1993, 61. 

That hambawisn(ih) is linked to the conceptual frame of human gestation has been re- 
peatedly noted. Nyberg points to Skt. sam + bhu- 'se produire, naitre', sambhava- 'naissan- 
ce' (1929, 284-285). Zaehner, while supporting his reading avardaglh 'conception' in the 
GrBd. passage quoted above (avartakih; see fn. 8), which is merely a hypothetical reconstruc- 
tion (< Av. var- 'to make pregnant'), admits that "the stage following 'mixture' is described 
as ham-bavisnih, that is 'conception' or 'the coming together' of the male and female ele- 



Cf . also Skjaa-V0 1 994, 280, who however reads nv as axw and translates 'When his parents ate these 
(his) existence was conceived'. The sequence «v often occurs in WZ (and in no case axw may be intended); 
Gignoux-Tafazzoli 1993 read an (<h'n>) and translate 'alors, ensuite (?)'; cf. also ibid. 157. 
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ment" (1955, 305 n. to 1. 173). Shaked, on his part, states: "The precise sense in which this 
verb and its derivatives are used to designate a stage in the development of the embryo es- 
capes me. It may denote the stage of the embryo's 'differentiation' or 'materialization'" 
(1971, 68 fh. 31). Skjasrv0 contrasts MPrs. hambaw- 'to be conceived', used of humans, to 
MPrs. hambus- 'to be spawned', used of xrafstras and similar creatures 18 (1994, 278-285). 

A conceptual and lexical parallel between creation and giving birth may be drawn at this 
point. In fact, the term hambawisn belongs to a twofold lexical schema (bawisn : hamba- 
wisn), describing in theological terms the two different creation modes: bawisn 'becoming' 
is a notion related to the menog and hambawisn 'co-existence' to the getlg. The following 
passage may be illustrative: ud getlg dahisn ham-bawisnlg I bawisn I menog, ud dahig ud 
paydaglh ast I menog, u-s waspuhraganlh ast I wenlsnlg glrisnomand ('The getlg produc- 
tion is a co-existent of the menog "becoming". It is a product and a manifestation of menog. 
It has a special quality: being visible and tangible'; Dk. 111.41 6.2 in Shaked 1971, 67). 

Admittedly, many points remain to be explained. Since the getlg is visibile and 
tangible, if the getlg is hambawisnlg, we should assume that what is hambawisnlg is 
perceivable by senses, and this is difficult to admit for an embryo or a foetus. In fact, a new 
born is hambawisnlg already inside its mother's womb (andar burdar mad), but really gets 
perceivable when it comes out, at birth (pad zayisri). 

We are faced with similar problems when we consider the fourfold schema bawisn : 
bawisn-rawisnlh : bawisn-astisnlh : stl, which traces the creation process, starting from 
bawisn, the primary matter, and ending with stl, the individual being of the getlg. 19 It is re- 
ferred to frequently in Dk. III. I am not sure that the stage of bawisn-astisnlh corresponds 
to "the embryonal stage in the organic world", as assumed by Shaked ( 1 97 1 , 94), in that I am 
not sure that it designates the embryonic stage in the gestation process. 20 Should this not be 
the case, one would admit that the notion of stl as a 'getlg individual body' also includes 
the phases in which, after reaching the 'mixture state' (gumezaglh), a condition peculiar to 
the getlg, the body develops and grows in the womb; according to § 194 of Dk. Ill, 'the 



MPrs. hambusidan is 'to come into being, be conceived' in MacKenzie 1986. Skjeerva's analysis is 
convincing in the main. However, the "great variety of spellings encountered" for both hambaw- and 
hambus- (p. 279 fn. 23), to which one should add <hmbwnykyh> and <hmbwndksnyh> in different mss. of 
Dk. V (19b), emended by Amouzgar-Tafazzoli and read + hambusisnih (in frazand-hambusismh), still 
remains an embarassing question. Skjxrve's statement that it is not possible "to prove the existence of a 
present stem hambus-' (p. 280) may conflict with <hmbysynd> in Dd. 16.10, emended into hmbwsynd by 
Jaafari-Dehaghi (1998). The Prs. variants anbuses and anbuses, also quoted by Skjxrva (p. 279), might 
corroborate MPrs. hambus-. Could <hnnbws-> in the GrBd. passage seen above be not an error by the 
copyists of TD! and TD2 but merely a semantic alternative to <hnnbwyh-> of the Paris ms.? 

On the different notions carried out by stl, see Shaked 1971, Appendix B. 

InDk. Ill, § 123, the bawisn-astisnlh is said to correspond to the 'four elements' (ristagan); in § 191 
it is defined as a 'substance' (madag) ['celle dont provient le produit purifie . . . ainsi le pere est la matiere du 
fils qui a la meme forme que lui identiquement']; in § 194, as a product (dahig), 'qui est le seul a etre compris 
dans les germes qui sont au-dessus de lui . . . Sur le plan de la nature, c'est le germe qui est dans la 
constitution . . . du progeniteur, comme la semence de l'homme dans le ventre de la mere' (tr. de Menasce); 
the reference could be here to the semen inside the female womb, but before impregnation. Lastly, § 365, 
also edited in Shaked 1 97 1 , 1 04-107, still remains obscure in many points and does not resolve all our doubts. 
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definition of sti is the individual bodies, like such-and-such a thing, or such-and-such 
a person', while as regards nature, it corresponds to the bawandag nigardagih i zahag 
andar burdar uruQwar ('the complete acceptance of form of an offspring in the womb'; 
Shaked 1971, 94). Is bawandag nigardagih to be considered as a process or as an arrival 
point? 

2.2. The union of men and women has been established by God to make procreation 
possible. He created woman for this purpose, arranging her reproductive organs in such a 
way that natural pleasure would bring them into contact with man's semen; this is reported 
in a passage of the Bundahisn (GrBd. 14a. I). 21 However, a substantially positive 
evaluation of the sex act within the marriage frame may clash with other, independent 
ideological assumptions, such as the dualistic understanding of the human body, which the 
kustig conveniently divides into two parts: an upper, positive one, the place of the human 
senses and the human intellect, and a lower, negative one, 'the place of (our) forefather's 
reproduction' [an izayisn ipid man; Dd. 38.29]. On these grounds, the author of the Skand 
Gumanig Wizar may challenge the Christian assumption of a God, who became incarnate 
from a woman and was made man, as being incompatible with the divine nature to stay 
inside a woman's womb, 'the most impure and stinking place' [5.37 rlmantar u gandatar 
fa]. But nowhere, in the Pahlavi texts, is mention made of the negativity of body parts 
when involved in conceiving and giving birth to a child. 

Since procreation is the result of a natural power provided by God, any new child is ul- 
timately the fruit of a divine action, as we are told in different Pahlavi passages, where 
Ohrmazd personally states to 'have arranged' (WZ 34.20 be winnard) or to 'have pro- 
duced' (GrBd. 34.4 dad) 12 the child inside the mother's body. Through his creatures which 
give birth to children, God unceasingly renews his creation. And it is not by accident that 
some verbs used with reference to God's creation are sometimes used with reference to the 
father's function in procreation. This is probably the case with dadan, as in the passage of 
Dk. VII (7.25) where antagonists of the Religion, who do not respect the rules of correct 
procreation, justify themselves for having matrilineal descent, and for buying women, as 
well as the children women give birth to, with these words: smah 6 hamih dad hem ('Nous 
les avons faits en commun', Mole 1993, but, evidently, 'nous vous avons faits etc.'). This 
is also the case with kardan 'to do, make' , as in the Arda Wlraz namag passage en ruwan i 
awesan hend ke-sdn pidar andar madar kard ud ka be zad hend pidar abar ne padirift ( 1 Ce 



The quoted passage, however, has been object of discussion for its ambiguous and contemptuous 
attitude towards women and the sex act, unknown in most Pahlavi texts; cf. Zaehner 1955, 188-189 and 
Shaked 1994, 24. 

22 

Skja5rv0 (1994, 286 fn. 39) is surely right when he claims that "the meaning of dadan in its various 
occurrences needs to be investigated' . I will add that all the lexicon related to the conceptual field of creation 
deserves a thorough examination in order to take the general observations we have seen above (fn. 2) further. 
However, I think there is no need to see here a 'placement' as opposed to a 'getig creation' [Skjferva 
translates: 'I . . . placed a son in the womb of the mother"], especially if one agrees with the fact that the verb 
dadan should have been chosen as 'to create' "because it could convey the notion of a transference or 'giving 
over' of what has previously existed in mewog" (Shaked 1971, 68 fn. 30). 
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sont le ame de ceux que leur pere a faconnes dans [le sein de leur] mere, mais quand ils 
sont nes [leur] pere ne [les] a pas reconnus'; chap. 42.3, ed. Gignoux 1984). 23 

3. Conceptual links between 'birth' and '(visual) perception' are traceable in different 
cultures. 24 The centrality of light in the conceptual frame of birth, for example, is under- 
lined by common expressions where light or sight are taken into account, such as to come 
to light, to see the light of day in the meaning of 'to be born' (and, in Italian, dare (al)la 
luce in the meaning of 'to give birth to'). Other metaphors, also depending on light sym- 
bolism, are inherent in more restricted linguistic traditions, such as 'to see (the light of) the 
sun' with the meaning of 'to live' (or better 'to live in the psychophysical conditions 
granted by the light of the sun)', shared by the Indo-Aryan and Greek traditions. 25 

The connection of the notions of 'birth' and 'perception' is explicitly stated in Pahlavi 
texts. 

In order to justify the reading pes <i> rosn proposed for *i> in the GrBd. passage 
quoted above, Zaehner (1955, 306) recalls "the 'movement' of the child from the uterus 
towards the 'light' of day", which according to him "suits the context admirably". Gnoli 
(1962, 110) accepts his interpretation (". . . l'essere compiutamente articolato, vivente nel 
mondo della luce, fuori dalla tenebra del grembo materno"), and, quoting Hartman, states 
that "lo stadio mendk corrisponde al periodo in cui le creature si trovano nelle tenebre. La 
creazione del mendk (dfiarisn) e la creazione del geteh (dahisn) sono ... la stessa creazione 
che dalla tenebra passa alia luce" (ibid. 1 19 fn. 104). As is well known, "light" and "dark- 
ness" are crucial notions of the Mazdean dualistic thought. However, they do not match the 
two different modes of being. Never is the wewogsaid to be essentially dark, or the geffg to 
be essentially light. If birth (zayisn), as it appears in Pahlavi texts, is conceived as the mo- 
ment in which one becomes manifest (paydag), just as it is the creation (dahisn) of the 
getig world, this is due to a feature acquired by the new-born, which is not influenced by 
particular external conditions (presence vs. absence of light). And just as paydag and 
payddglh frequently occur in texts concerned with creation, many occurrences are found 
of paydag and payddglh in contexts where the reference is to 'being born', to 'existence in 
life', to 'production of a fruit', etc. A few examples may illustrate this point: 



I prefer Gignoux's interpretation to that of Vahman( 1986, 32 11. 3-4), who, probably inspired both by 
the crude language of the text, and by the use in Middle (as well as Modern) Persian of kardan as a 
euphemistic substitute of the more transgressivegoyrc/a/i 'to copulate', reduces the man from a 'maker' to a 
simple 'copulator', translating: 'These are the souls of those <children> whose fathers copulated with their 
mothers and when they had been born the fathers did not acknowledge them'. 

Moving to cultures far away, one may remind the procreative function of the eye in ancient Meso- 
american cultural expressions: birth, for example, may be iconically represented as a V-shaped cleft 
'secreted' by an eye (Houston-Taube 2000, 281). 

25 

Cf. Durante 1976, 116-117. This metaphor seems unknown in Iranian. Remarks on the different 
interpretations of the expression 'to see with one's own eyes the cow and the sun' in the A vesta (732.10), 'to 
continue to live' according to Insler (on the basis of the Vedic tradition) and 'to see again the dawn' 
according to Humbach et al. and Kellens-Pirart, are in Piras 1998, 171-172. 
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GrBd. 33.19 andar xwadayih i Kavad Mazdak i Bamdadan 6 paydagih mad 'during the reign 
of Kavad, appeared Mazdak son of Bamdad' (ed. Anklesaria 1956); 

WZ 34.48 ka an spurrgar frestag last Sosans <i> parwdnag Ermdn pad zamig paydag bawed 
'Quand le messager qui acheve (la Renovation), qui est Sosans, avec Erman pour guide 
apparaftra sur la terre' (ed. Gignoux-Tafazzoli 1994); 

Dd. 38.4 ... az namdz-barisnlh ec sitd T getigig ne paydag l ciyon az draxtan bar ud az 
xwarisnan mizag ud az sprahmdn boy ud az gonagan bam ud az wiskuftagan hu-cihrlh *ud az 
riiragdn besazisnih ud az saxwandn wizTddrih paydag 'no worldly benefit is produced from 
the paying of homage, as fruit is produced from trees, taste from foods, fragrance from 
flowers, splendour from colours, beauty from blossoms, healing from medicinal herbs and 
understanding from words' (ed. Jaafari-Dehaghi 1998). 

Mapping "being born" and "reaching a visibility state" may be considered a universal, 
being common to many cultures, and consequently reflexed in different languages. In The 
Conceptual Metaphor site in the Internet, 26 for example, one finds the metaphor "Exis- 
tence is visibility" listed among other metaphors having "visibility" as their source do- 
main. This does not sound strange to anyone, to appear, to disappear etc. being commonly 
used with reference to contexts in which birth or existence are taken into account. How- 
ever, the metaphor "Existence is visibility" does not fit completely with the understanding 
of birth and existence which may be found in Pahlavi texts. In the Mazdean doctrine, "ex- 
istence, being" as an abstract notion, is in fact independent of perceptibility, which charac- 
terizes only one of the modes of being. This is time and again stressed in texts such as Dk. 
Ill, where the difference (Juttarih) between 'existence' (hastih) and 'manifestation' 
(paydagih) is clearly pointed out. 27 

A good example of this understanding, and of the terminology associated with it, is 
provided by a passage from the Wiziddgiha i Zadspram . The background is the following: 
Gone to the forest at the command of Kay-Us in order to kill the Gav, Srld listens to the 
Gav's words which reveal the future coming on the earth of Zarafhustra [pad zamig pay- 
dag bawed] and is convinced not to kill him. Acquainted by Srid with the latest develop- 
ments, Kay-Us claims: ne paydag ku an ke-s frawahr andar Horn i dur-os xwad ast ayab 
ne ud agar ast zayed ud paydag bawed ayab ne ('il n'est pas clair que celui dont la 
frawashi (est) dans le horn qui eloigne la mort, existe lui-meme ou non; et s'il existe, 
naitra-t-il et apparaitra-t-il ou non?'; chap. 4.16, ed. Gignoux-Tafazzoli 1994). 

4.1. In the Introduction to his Italian translation of the Ketab-e gosayes va rahayes, 
Filippani-Ronconi (1959, xx) points out that some terms related to the semantic field of 
'existence', 'put into existence', 'perception', etc., used by Naser-e Xosrow seem to have a 
clear derivation from the philosophical-religious Pahlavi terminology; he provides a list of 
some relevant words, among which one finds peydasodan 'existence'. Giving bibliographic 
references, Gnoli, in his review to Filippani-Ronconi 's translation (1964, 192), observes 



The Conceptual Metaphor Home Page: cogsci.berkeley.edu/Metaphorhome.html (copyright G. 
Lakoff 1994). 

27 Cf. for example Dk. m § 40, 132, etc. (tr. de Menasce 1973). 
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that many of these terms, not being an exclusive feature of Naser-e Xosrow's lexicon, are 
found in New Persian texts. In fact, it is possible to prove reflexes of this terminology, 
probably of Mazdean origin, in Persian as well as in other Iranian languages even today. 

Prs. peyda means 'visible, apparent, perceptible'. Consequently, peyda sodan is 'to 
become visibile, appear, be found', while for peyda kardan dictionaries primarily provide 
the meaning 'to find' , the most common meaning of this verb, together with 'to discover' . 
Steingass (who collects, as is known, often uncritically a much differentiated lexicon), be- 
sides the most common meanings, provides those we are looking for {payda 'born, pro- 
duced'); also in Mo'in we find peyda amadan 'to come into existence, to be created, to be 
born [be vojud amadan] ' , peyda avardan 'to bring into existence, to create, to generate [be 
vojud avardan]' and bacce peyda kardan 'to give birth to a child [bacce be vojud avar- 
dan]'. In Dehxoda, for peyda sodan, among other meanings 'be vojud amadan' is given, 
while peyda kardan is also 'to create, to produce; to bring forth [ijad kardan, be vojud 
avardan]'. And it is still worth mentioning that Prs. peydayes is a commonly used word, 
with the meaning of 'coming into being, birth, genesis, etc.'. 

It is possible that these usages of peyda, which seem to be unknown to a few Farsi 
speakers of Tehran consulted by me about this topic, mostly represent a lexical peculiarity 
in Eastern Persian varieties: they are well recorded in Tajik (FZT) as well as in Afyan Per- 
sian (Afyani Nevis 1961, Salci 1991). This may also be suggested by the presence in Urdu 
of paidakarna' to create, to bring forth' and paidahona 'to be born, to be created' (Platts), 
or by being payda kardan the current way to say 'to create' in texts stemming from Parsi 
communities, such as the 18th century text published by Cereti (1991). However, in 
Arianpur-Arianpur 1979 (a small phraseological standard Iranian Persian bilingual dictio- 
nary), s.v. peyda kardan 'to find, discover', we find the following sentence: hanuz bacce-yi 
peyda nakarde-ast 'he doesn't have any children yet'. The actual usage of peyda with ref- 
erence to the conceptual frame of birth and existence is definitely confirmed by its occur- 
rence in tales, such as those recently gathered and published by Rahmani (1995). 28 In 
"Taher va zahre" (p. 561), for example, after having been informed that a king and his 
vizir, both childless, had eaten and made their wives eat the unfailing apple, we read that 
yak ruz padsah va vazir ba sekar rafte budand ke xane-ye padsah doxtar va xane-ye vazir 
bacce peyda sod ('one day the king and the vizir had gone hunting when at the king's 
house a she-child, and at the vizir's house a he-child were born'). The king, when he was 
told that xdne-at doxtar-i peyda sode ast ('at your house a she-child is bom'), took it badly; 
we, on the other hand, may take cheer at finding peyda with a meaning which probably 
finds its motivation in conceptions going back to a distant past. 

4.2. Both in Western and Eastern Iranian, many cognates are found of Prs. peyda, 
most of which are loans from Persian and we are not going to consider them here in their spe- 
cifics. Our interest is directed towards pinpointing, in modern Iranian languages other than 



This is a collection of tales from Afghanistan. The language is standard Persian with occasional 
Eastern dialect words or phrases, always explained in footnotes by Rahmani; no explanatory footnote is 
provided for peyda. 
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Persian, possible connections with Prs. peyda kardan and peyda sodan with the specific 
meanings of 'to give birth to' (or 'to create, to produce') and 'to be born' (or 'to be created'). 

In Balochi, from peda(g/k) (Raxsani pay°) 'evident, visible', one finds pedakanag 'to 
give birth to, to create, to produce; to find' (Barker-Mengal 1969, Razzaq-Buksh-Farrell 
2001); paydd biay 'to be born' (Mayer 1910; Eastern Bal.). The two following sentences are 
drawn respectively from a Marw Balochi tale and an autobiographical story in a Balochi 
Coastal variety: 29 

(a) . . . ki nu mau nu rocl but u zdg payddbul 'after nine months and nine days a child was bom' ; 

(b) yakk sdnged manlpit u diga janen cukke peddk bitagant u duhmi sdngd cukke na bltag 'At 
the first marriage my father and another daughter were born, at the second marriage no child 
was born'. 

The Kurdish dictionary of Amirxan (1992), including lexicon from different Kurdish 
areal and diachronic varieties, records pedakirin 'erschaffen; entstehen lassen', pedar 
'Schopfer (Gott)', etc. More circumstantial data are inferred from a text in the Kurdish 
dialect of Akre (Mosul province), published by MacKenzie, where one finds the following 
sentence: ba'da hayamakl, salak, do sal, se sal, do bicuk le payda bon 'after a time, a year, 
two years, three years, she bore two children' (1962, 312 [692]). 

As far as Eastern Iranian is concerned, Pasto has paydd 'trouve; ne; creature' (loan- 
word from Persian); cf. also payddkawal 'trouver; creer'; paydakawunkay 'creator, inven- 
teur'; paydakedsl 'naitre; etre trouve; etre cree' (Kabir-Akbar 1999; see also Raverty 
1860). For Waxi paydd, Grjunberg-Steblin-Kamenskij (1976) record the common mean- 
ing of 'to find etc.', but s.v. peelda 'visible, to be seen, to be found', Lorimer (1958) pro- 
vides us with the compound verb pqelda tsar- 'to create' (from Persian) and a useful 
example: xvdoyeyem dvnyo paeido xsetk 'God has created this world', bringing us back 
to our point of departure, i.e. the creation of the world in the Mazdean view. 

What has been said on the semantic content of Prs. peyda and cognates, is also true for 
other Iranian words having meanings similar to peyda. This is the case of Bal. wadl, se- 
mantically near to Bal. peda(g/k), which we have seen above. It means 'visible, appeared, 
bom, found' (Barker-Mengal 1969, Elfenbein 1990); wadl buag/biag is 'to be bom' (ibid.) 
and wadlkanag is 'to bear, find, produce' (Barker-Mengal 1969), 'to give birth' (Elfenbein 
1990), Eastern Bal. waSi kanay 'to foal' (Dames 1891), while for Sarawani Balochi, 
Spooner (1967, 61) records the meaning of 'to find'. Consider the following Makrani 
Balochi sentences: 30 

(a) cukk ca mate Idpd wadl bit ta sipat janag bit 'when the child comes out from the mother's 
womb, then the sipat is played'; 

(b) wdjdnur mahmad ma lurbatd wadl but 'Mr. Nur Mahmad was born in Turbat'. 



All the Bal. sentences quoted in the present paper are taken from the Balochi textual archive 
belonging to the Balochi Etymological-Comparative Project (directed by A. Rossi at IUO, Naples, and 
IsIAO, Rome, and funded by the MURST/MIUR and CNR). In particular, if not otherwise specified, the 
texts from Marw have been collected in Turkmenistan by A. Grjunberg and S. Aksjonov; those labelled as 
"Makrani" and "Coastal" have been collected by Badal Khan Baloch in Pakistani Makran. 

30 

See fn. 29 above. 
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The meaning 'to beget, to bring to life, to produce' has been recorded by Bray (1934) 
for Brahui vadi kanning, a compound verb with vadi "bom; making an appearance; procur- 
able; found ' . But, rather than being connected to vadd- 'to grow larger' , as tentatively sug- 
gested by Bray, Br. vadi relates to Bal. wadi (and not vice versa), which is in no way 
isolated in Iranian. Considering the area of distribution of this word, which conveys the 
same meaning as Prs. peyda, it is possible to point out an (apparently compact) band 
which, going from North to South, includes Eastern Persian of Xorasan [Xorasani, 
Birjandi vadi (Salci 1991), Qaini vadi (Zomorrodian 1989)], of Sistan [Sistani vadi 
(Mohammadi Xomak 2000)], dialects of Larestan [Lari, Gerasi vadi (Eqtedari 1955), 
Bastaki wadi (Bastaki 1980)], as well as Balochi. 

To this lexical family, one may connect (semantically and etymologically) several 
forms found in dialects of Iran, mostly, but not only, 31 in Central dialects, such as Anaraki 
di (cf. di nissay 'peyda sodan' in Sahrabi 1994); Naini di (Sotude 1986), Kesei di, Zefrei 
dii (Zukovskij 1888, 83 s.\.padid), Zor. Yazdi-Kermani di (Sorusian 1956; cf. also Yzd. 
di, diva in Mazdapur 1995, s.v. peyda), etc., which may easily be traced back to the Ir. base 
*dai- 'to see'. Also these latter forms, corresponding in meaning to Prs. peyda, are used in 
connection with the semantic field of 'birth'. Evidences are found in Farizandi (vacce di 
naka 'she had no child'; Christensen 1930, 222: 'n'obtient [litt. ne trouve] pas un enfant'); 
in Yazdi (kod vaca-so diye mdal 'when was your child born?' ; Mazdapur 1 995, s.v. peyda 
amadan [Yzd. di omdun]); vaca se di karta vo vaca se di mda '(lit.) she/he had a child and a 
child was born'; 32 ibid., s.v. peyda kardan)', in Lakki of Alestar (patssa-e hi, har ce dst are 
mahdt-e-a di kwat-on-a makw3st-e 'il y avai un roi [qui] tuait toutes les filles qui lui 
naissaient'; Lazard 1992, 228). 33 

What has been said above leads to the conclusion that Prs. peyda and cognates, 
continuing MPrs. paydag, as well as other Iranian words with meaning similar to Prs. 
peyda, represent lexical reflexes of an old Mazdean view, according to which creation and 
birth are conceived as visual events and what has been created or is born comes to be 
defined by the acquired quality of perceptibility. 

5. 1 . In Yasna 44, the part including stanzas 3-7, "un des passages les plus clairs de tout 
le corpus viel-avestique" (Kellens-Pirart 1991, 171), has a cosmogonic content: if'permet 
de degager avec precision quelques aspects du rapport entre les dieux et l'univers" (ibid.). 
Several created elements are mentioned there, and in particular: (3) the sky, (4) the earth 
and the intervening space, (5) the opposed pairs or triads, (6) the cow and (7) 
"probablement, . . . 1'homme et sa piete" {ibid ). But, if stanzas 3-6 are easily understood, 
the same cannot be said of stanza 7, which in a relevant passage says: kS uzdmSm corat 
viianaiia puOrdm piOre. 



Cf. Sul. Kurd, di in Wahbi-Edmonds 1 971; similar forms are also recorded in Ir. varieties in North Iran 

32 

This might be a proverb or something similar, difficult to render. The Persian translation proposed by 
Mazdapur ('bacce peyda karde-ast va baccedar sode-ast') does not correspond to the original meaning, even 
if it possibly conveys the same general sense. 

Cf. also ibid. 213: mahdt-e-a di = Prs. peyda misod, padid miamad. 
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According to Kellens-Pirart (1991, 176), we are faced here with "deux graves 
inconnues lexicales", uzdmSm and viidn(a)iid. On the former, "on peut seulement dire que 
le mot est dissyllabique"; for the latter, they tentatively suggest a stem viidni- 'intervalle'. 
Insler (1975, 244-245) does not discuss uzamdm, considering vyanyd a locative of a stem 
vydnd- 'attentiveness'. Humbach et al. (1991, 152), for their part, propose for uzdma- a 
meaning 'outstanding, eminent' (< *uz-Z3ma- 'elevated', modelled after YAv. aSairi-zs- 
ma- 'living below the earth', upairi-zsma- 'living on the earth'), and take viidnaiidas an 
attribute of Ahura Mazda. 

On these bases, the proposed translations of the relevant passage are the following: 

'Qui a rendu le fils . . .?' (Kellens-Pirart 1988, 150); 

'Who made a son respectful in his attentiveness to his father?' (Insler 1975, 69); 

'Who in (His) spiritedness provides a father with an outstanding son?' (Humbach etal. 1991, 
158). 

Among the modem editions of the Gatha, Insler's interpretation, even with a few 
differences, is closer to the classical interpretation of this passage, which we find, for 
example, in the translation of the Avesta (by Mills) published in the series "Sacred books 
of the East" ('Who, through his guiding wisdom hath made the son revering the father?'). 

The differences in the proposed translations, or, as in the case of Kellens-Pirart, the 
giving up of any interpretation whatsoever, make the difficulties of this passage clear; the 
same happens with many other Avestan (and especially Gathic) texts, and we may only 
take cognizance of this. But what about the medieval Pahlavi translator? Did he find 
himself in the same difficulties? Did he understand correctly the meaning of the Avestan 
sentence? In any case, this is how the translator rendered our Avestan passage: kedostih 
kard ka windened pusar pid {ku-s pahrez kuned}. 

The main question here is: what does windenldan, the causative form of windddan 
(also windldan) 'to find, obtain', translate? 

Towards understanding this passage, especially its Pahlavi version, good progress 
was made by Mole (1963, 398-399). He comments and challenges the classic interpreta- 
tion of Av. uzsmSm, which "repose sur une etymologie uz-rna ou le premier element est 
considere comme identique a la racine verbale uz, skr. uh 'respecter'; on traduit, en con- 
sequence, 'respectueux'". Apart from the fact that the syntactic construction attributed to 
this passage does not correspond to the expected one, the question, he says, is that the con- 
tent of the preceding stanzas would not justify a reference to the filial respect towards the 
father. It would be much better if it were possible to imagine here a reference to the human 
productive potential, which, being aimed at final victory, is essential to the life of the uni- 
verse {ibid. 403). If, however, Mole leaves the interpretation of the Avestan text as an open 
question, confining himself to suggesting (399 fri. 1) for uzBma- a possible adjectival deri- 
vation from uz- 'exterieur, surgi de', 34 he gives us useful hints for a new interpretation of 



He himself seems not to attach much credit to it. But what about reconsidering the proposal of 
Humbach etal. 1991, i.e. uzama- < *uz-zsma-, hypothesizing the same meaning for it of upairi-zama- 'living 
on the earth', which would fit a reference to 'existence' or 'birth'? 
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the Pahlavi translation: "La forme du causatif vindenet 'fait trouver', 'fait exister' . . ., et le 
passage parallele du Varstmansr indiquent que c'est le pere qui est le sujet de la phrase et 
que l'amitie mentionnee, ainsi que la protection dont parle la glose sont celles du pere 
envers 1 'enfant et non inversement". And after having provided (399 fn. 2) an Arabic se- 
mantic equivalent to explain the polysemy of windened (Ar. wajada 'to find' compared 
with wujud 'existence'), Mole presents the quoted passage of the Varstmansr, which I cite 
with his translation in a standardized transcription: 

Dk. IX. 37.6 man xwadayih abdg bawandag menisnih drzdg o ham-tuxsidan suddmandtar 
windenisn dad pus rayo pidar hdn windenisn l windened wenisn lu madagjuwdn u-m andar 
han windenisn dad pus 6 pidar, Zarduxst . . . 'J'ai faconne ensemble l'Empire et le desir de la 
devotion parfaite; j'ai rendu plus profitable la production du fils par le pere. Cette production 
est celle que produit un homme en voyant une femme et c'est dans cette production que j'ai 
cree le fils pour le pere, 6 Zoroastre' . 

Should one accept Mole's suggestions (and I think they deserve to be taken into 
consideration), one has still to admit that the occurrence of MPrs. wind- in contexts where 
the reference is to the semantic frame of 'birth' or 'existence' is not common. 35 Not 
common, but not impossible; 36 this is what de Menasce (1973) too must have thought, 
if we consider his translation of Dk. III. 142, of which I will quote two passages: "La 
luminosite et l'obscurite sont toutes deux defmies . . . avec l'existence (vindisnikih)" 
(p. 147) and "La Den Mazdeenne, elle, enseigne que luminosite et tenebres sont 
toutes deux existantes (vindisnik), defmissables et proviennent de principes distincts" (p. 
148). 

Worth noting is also the fact that, according to Monier-Williams's dictionary s.v. vid, 
the Skt. verb cognate to MPrs. wind- has been recorded in its passive form as 'to be found, 
exist, be' (since RV), while in Bhagavata Purana the active form, with or without sutam 
('child') as an object, means 'to obtain a child'. 

5.2. MPrs. wind- 11 belongs to Av. (also Gath.) vid- 'to find'. Seemingly, there do not 
exist modern Iranian developments of this verbal base with the meaning 'to find'; in early 
New Iranian, bind-, bindad is attested in one of the oldest Jewish Persian texts (8th 
century?), the fragment of Dandan-Uiliq letter, and this fact corroborates the antiquity of 
the text according to Henning (1958, 80). In the Qoran-e Qods, the very valuable Tafsir 
probably going back to the 11th century (Lazard 1990, 192), there are a lot of occurrences 



No trace of this usage is found in Manichaean (both Middle Persian and Parthian) texts. I owe a 
confirmation of this to Werner Sundermann, whom I warmly thank. 

36 May we think of a dialectal feature? This would also be useful in explaining the addition of the gloss 
{ku-s pahrez kuned) which could rest on a misunderstanding and which may be stimulated by a parallel with 

3 3 

(Gath.) Av. vaed- 'dienend ehren, dienen, willfahrig sein' (Bartholomae; vid- 'servir' in Kellens-Pirart 
1990). This holds, however, only if one assumes that the gloss has been added later, by an author different 
from the first translator. 

37 

See also Man.Prth. wynd- and Sgd. pr-wyS- 'to find'. 
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of gind-lgindacP* 'to find', with the development g- < w- which, together with other 
peculiar linguistic features, points to Sistan as its originating place (cf. Lazard 1 990, 195). 

In his Altiranisches Worterbuch, Bartholomae provides two different items: x vaed- 
'kennen lernen' and 2 vaed- 'finden'; cf. also l vid- 'savoir' and 2 vid- 'trouver' in Kel- 
lens-Pirart 1990. Since vision verbs commonly develop abstract senses referring to men- 
tal activity, there is a broad enough consent on the fact that Av. l vid- and 2 vid- (as well as 
their correspondents in Sanskrit, veda and vindati) should not be separated from an etymo- 
logical point of view, and both be connected to IE *ueid- 'erblicken, sehen' (Pokorny p. 
1 125); 39 for a detailed bibliography see EWA s.v. VED. Is it, however, also possible to 
trace to IE *ueid- the lexical family represented by Av. vaena- ('to look'), Skt. venati, 
OPrs. vaina-, MPrs. wen-, Prs. bin- and their numerous cognates in Iranian 40 meaning 'to 
see', or is it necessary to hypothesize, as is maintained by most scholars, a separate Ilr. 
base *uei-7 On this question, Mayrhofer appears still to be hesitating in KEWA, while he 
positively excludes the first hypothesis in EWA. Recently Gershevitch (1998, 117-119) re- 
considered the whole matter, proposing an alternative to the classic understanding of the 
original IE roots involved here, according to which the 'see' set and the 'find' set could be 
conceived as etymologically related. This was not essential to the main reasoning of his 
paper, nor is it to my reasoning, and I am not going to enter into details; however, whether 
one agrees with him or not, nobody can deny the close conceptual affinity between the no- 
tion of 'see', and in a larger sense, 'perceive', and that of 'find', well depicted by Ger- 
shevitch (p. 116) with the semantic label PERFIND. 

The semantic affinity of MPrs. wen- and wind- (and respective cognates) permits 
them to alternate in contexts very similar to each other, as is shown by the following 
sentences from Denkard VI (ed. Shaked 1979): 

Dk. VI. 21 8 kas-ez nest ke cis-e dared ipad getig [az-es] bar ne hame winded 'there is no one 
who has a thing from which he does not receive any benefit in the material world'; 

Dk. VI. 304 . . . ud az-es pad getig bar ne wened '. . . and fail to see their fruit in the material 
world'. 

Polysemic verbs meaning both 'to see' and 'to find' are recorded in modern Iranian; 
this is the case, for example, of Ir. Azari vindan and Talesi vinde (Abdoli; mostly Southern 
Az. and Southern Tal), of Zazaki ditis (Paul 1998b), of Kurm. Kurdish ditin (Rizgar 
1993). A confirmation of the meaning 'to find' for vinde in Talesi, at least in the variety 
spoken in Sankavar, is in Bazin 1981, 123; at sentence no. 23 (Tl ne peut pas trouver sa 
chemise neuve' ) Sankavari may alternate peydo karde and vinde, while all the other Talesi 
varieties considered there have cognates of Prs. peyda kardan. In Standard Persian, as 
well, when one has to say that something 'is found' somewhere, one may say that it "dide 
misavad". Such a usage of didan 'to see' is already attested in the 13th-century Persian 



Cf. * gund-l gundad <knd-/knd'd> in Lazard 1990, 185. The several occurrences of this verb in the 
Tafsir's text are easily traceable since all are signalled in footnotes by its editor Ravaqi. 

One should however assume a secondary differentiation with a nasal infix in the stem for 'to find'. 
A rich collection of relevant forms, especially in Eastern Iranian, is in Abaev 1989 s.v. wynyn. 
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compilation known as Persian Diatessaron, as repeatedly stressed by its editor Messina 
(1951,partic. 24 n. l,311n. 1). 

Bal. gindag 'to see' (present stem gind-) is the only instance in Iranian, to my knowledge, 
of a sure derivation of the 'see' verb from the base *ueid-; 41 it is a cognate of MPrs. wind-. As 
happens in most Western Iranian languages with the verb 'see' derived from *uei-, which use a 
suppletive past stem from the base *dai-, 42 Bal. gind- (from *ueid-) also has a suppletive past 
stem, which is dialectologically marked (West, dista, South, dita and East, dffla). 

5.3. In the Balochi variety of Marw, a peculiar usage of the verb gindagis found. With 
a noun meaning 'child' as its object, it may mean not only 'to see the child', as one would 
normally expect, but also 'to give birth to a child'. As far as I know, nobody has till now 
drawn attention to this usage, which intrigued me at first sight and cued me to make a 
collection of the different expressions used in the Iranian languages to refer to the act of 
bearing forth, which will be the subject of a forthcoming publication. Consider: 43 

(a) badi no ma-u no roc-u no dayiyad finikko zdg dist 'After nine months, nine days, nine 
minutes the woman gave birth to a child'; 

(b) yak roce mirzdzakki Jinen zdgdgindit. sarddr sdi soj-a kant: mlrzd, gusant ki tijinen zdg 
dista, dbacakkeydjinikke? 'One day Mirzazakki's wife gives birth to a child. The sardarasks 
him: Mirza, they say that your wife gave birth to a child. Is the child a he or a she?'. 

Balochi speakers, from areas different from Marw, whom I asked for a confirmation, 
showed considerable perplexity over the admissibility of such a usage for gindag. Never- 
theless, parallels to Marw Bal. gindag may be found elsewhere in Iranian. 

In a tale in Awromani published in MacKenzie 1966, 66-67, we read the following 
passage: zdnaw pddsdy mew nistard, ydre zarotes die (D.7). MacKenzie translates: 'the king's 
wife sat down one day and saw (that she had given birth to) three children'. Without the 
bracketed integrations, the sentence would have had no sense at all in the economy of 
narration, but even with it one may remain perplexed. Attributing to the Awromani verb the 
same meaning of Bal. gindag seems to be more reasonable; the convenient translation for the 
mentioned passage is then: 'the king's wife sat down one day and gave birth to three 
children'. 44 



As far as Az. vindan and Tal. vinde (infinitives based on the past stem) are concerned, they belong to 
the group of MPrs. wen- etc., with the dental stemming from the historical past ending. This statement could 
be considered an oversimplification. In fact, Azari and Talesi are generally listed among the languages with 
a present stem deriving from an old participle in *-ant- (cf. recently Paul 1998a, 172-173). But, the present 
stem in *-ant- is not peculiar to Southern Talesi (on the behaviour of the verb we are concerned with cf. 
Bazin 1981, 279) and to Southern Azari (cf. Yar-Shater 1969, 181 ff.). 

Among the exceptions, cf. Az. vindan and Tal. vinde we have seen above and Awr. windy (alternative 
to diajQ we will see below. No suppletive stems for this verb are generally found in Eastern Ir. languages either. 

The first sentence is from Zarubin 1949, 124. For the second, see fn. 29 above. 

44 

Several examples of Awr. die used in the 'giving birth' frame are easily found in the tales published 
in Christensen 1935-1937. Cf., e.g., a zdnd kanacdwds die (p. 468), translated 'that woman gave [birth to] a 
girl-child' by Christensen (p. 471), who interprets die as a past form of the verb meaning 'to give' (= Prs. 
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What conceptual motivation may justify such an extension ('to see' > 'to give birth')? If 
for Bal. gind-ldista, one thinks of a linguistic phase in which the verb could have the mean- 
ing 'to find', and then recalls here MPrs. wind- with the examples seen above, for Awr. win- 
(infinitive diay or windy), an approach which draws a line between the outcomes of *uei- 
and *ueid- (etymologically and/or cognitively) prevents us from recognizing any connec- 
tion whatsoever. I think that a good solution would be to remember here the label PER- 
FIND as coined by Gershevitch, which fits our needs like a glove. Prs.peydd kardan and the 
other Ir. expressions seen above (§ 4.2) having 'to find' as their present central meaning, 
show how the lexicon mirrors the notion that reaching a state of perceptibility amounts to 
being findable. 45 It is possible to recognize here two different perspectives, with the poten- 
tial 'finder' playing the divergent roles respectively of an agent and of a patient, which 
may be summarized as follows: (1) making something perceivable is tantamount to finding 
it; (2) perceiving something is tantamount to finding it (Gershevitch 's 'perfinding'). Both 
perspectives fit the conceptual frame of birth equally well: (1) the parents 'make perceiv- 
able' their child (who before was unperceivable), or (2) when a child, previously unper- 
ceivable, becomes perceivable, his parents perceive him. In both cases, they 'find' a child. 

However, if the strong ties between 'perceptibility' and 'birth', an event which is 
similar to 'creation', also evidenced by the maintenance of a specific terminology (MPrs. 
paydag : Prs. payda), may be traced back to the Mazdean thought, the 'finding' schema, on 
its part, interlocks with, and is not easily detachable from the 'acquiring' schema, a 
different cognitive pattern in the birth conceptual frame, that is common to many cultures 
and many languages (including Iranian languages). But this is another story, which I will 
expand upon on another occasion. 
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Cyrus was no Achaemenid 



Richard N. Frye 

In homage to an old friend, whom I met long ago with the late Giuseppe Tucci, I offer 
this morsel, which hopefully will bring a reaction of support or criticism. No new sources, 
but only a different view or slant on what is known is presented. It is speculative and 
impressionistic, but this is the lot of old age, when attention to details becomes difficult, if 
not painful. Yet in this age of intense specialization, perhaps a view of the forest will be of 
value to those who concentrate on trees. 

I always was puzzled why Darius should order short inscriptions engraved at 
Pasargadae with the name of Cyrus, simply saying "I am Cyrus an Achaemenid". This 
brief text is found at the top of columns and on the extant lower robe of a figure in the ruins 
of a palace. 1 This is strange, if we accept that the Old Persian cuneiform was invented only 
under Darius. Consequently it was necessary to examine the usage and frequency of the 
word Achaemenid in all Old Persian inscriptions, and the end result was a conclusion that 
Darius' genealogy, traced back to his ancestor Achaemenes, whether true or fabricated, 
was the reason for his desire, and indeed need, to attach the family of Cyrus to his family. 
Let us review the evidence from the inscriptions. 

Cyrus in an Akkadian inscription from Babylon says he is "the son of Cambyses, great 
king, king of Anshan, . . . descendant of Teispes, great king, king of Anshan, of a family 
(which) always (exercised) kingship". 2 There is no mention of Achaemenes, and nothing 
more is known of the ancestry of Cyrus. What does Darius say about his family? 

Only on the Behistun inscription does he give his full lineage as follows: "I (am) Darius 
the great king, king of kings, king in Persis, king of countries, son of Hystaspes, grandson of 
Arsames, an Achaemenid. Saith Darius the king: my father was Hystaspes; Hystaspes' fa- 
ther was Arsames; Arsames' father was Ariaramnes; Ariaramnes' father was Teispes; 
Teispes' father was Achaemenes. Saith Darius the king: for this reason we are called 
Achaemenids. From long ago we have been noble. From long ago our family was royal. 
Saith Darius the king: eight of our family were previously kings. I am the ninth. Nine kings 
we have been in succession". 3 At once one will notice that Darius, just like Cyrus, claims 
that his ancestors always were kings. Is Darius simply repeating the formula of Cyrus? 

In other inscriptions on his tomb at Naqsh-e Rustam, and at Persepolis, Darius only 
says that he is the son of Hystaspes, an Achaemenid. 4 So it is clear that Darius emphasizes 



1 R. G. Kent, Old Persian: grammar, texts, lexicon, 2nd ed. (New Haven 1953), 116. Other 
inscriptions at the site have more text, but all are in the same style. 

W. Eilers, Le texte cuneiforme du cylindre de Cyrus, in Hommage universel, vol. 2 (Acta Iranica 2, 
Commemoration Cyrus, Leiden 1967), 25-34. 

3 Translation from R. N. Frye, The history of ancient Iran (Miinchen 1984), 363. 
R. Schmitt, The Old Persian inscriptions of Naqsh-i Rustam and Persepolis (Corpus inscriptionum 
Iranicarum, pt. 1, vol. 1, Texts 2, London 2000), 30. 
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that he was the son of Hystaspes, an Achaemenid, and the long genealogy mentioned in the 
Behistun inscription is not repeated. What does his son Xerxes say? 

In all of his inscriptions, except XPf, Xerxes in his genealogy simply says he was the 
son of Darius, an Achaemenid. But in XPf, which is a foundation stone in four copies, 
Xerxes elaborates as follows: "My father (was) Darius; the father of Darius (was) 
Hystaspes by name; the father of Hystaspes (was) Arsames by name. Both Hystaspes and 
Arsames were (still) living. Nevertheless, thus was the desire of Ahuramazda: Darius, who 
(was) my father, him he made king on this earth". 5 Xerxes here asserts that the special 
favor the deity Ahuramazda showed to Darius even caused Hystaspes and Arsames to be 
relegated to the background. The key words for Xerxes are Darius and Achaemenid, and 
the former survived after the fall of the dynasty, while the latter did not. 

Later inscriptions of both Artaxerxes again emphasize their descent from Darius, and 
that they were Achaemenids. On a silver bowl in the Reza Abbasi museum in Tehran there 
is an Old Persian cuneiform inscription reading 'Artaxerxes, son of Xerxes, son of Darius, 
an Achaemenid". 6 Again Darius and Achaemenid are the key words. 

From all of the above, it is clear that great emphasis is placed on the descent from 
Achaemenes by all rulers after Darius, while other details usually are neglected. Since Cyrus 
traces his ancestry back to one Teispes, and Darius does the same but adds Achaemenes, one 
may conclude that Cyrus did not know he was descended from Achaemenes, but Darius did 
and put the record straight. But was there only one Teispes, and can we believe Darius? 

Although human actions are not subject to logic, and are rarely simple, nonetheless 
one can follow scientists in trying to simplify a problem. A simple explanation of the 
anomalies mentioned above would have Darius an usurper, who needed the legitimacy of 
belonging to the family of Cyrus, beloved by the Persians. Those who did not accept Dar- 
ius were declared to be liars and rebels, and, after suppressing them, he had to convince ev- 
eryone that he belonged to the family of Cyrus and was thus entitled to rule. The name of 
Teispes was invoked as a common ancestor, with a father added - Achaemenes. Hence- 
forth the dynasty was to be known as Achaemenid. Teispes as a common ancestor was no 
longer needed if one only concentrated on Darius the Achaemenid. In fact it was better for 
everyone to forget details and remember only the two names. 

The names of Cyrus, Cambyses and Teispes are different from those of the father, 
grandfather and great-grandfather of Darius - Hystaspes, Arsames and Ariaramnes. The 
names of the line of Darius are good Iranian names, while those of Cyras are more 
problematic. Was the family of Cyrus more attuned to Elamite and Babylonian beliefs, 
and possibly by marriage alliances, than were the ancestors of Darius? Were Hystaspes 
and Darius converts to Mazda worship, while Cyras was not? Finally did Darius promote 
the spread of Mazda worship among Iranians after attaining power? Let us attempt a 
hypothetical reconstruction of events to test whether all factors can be explained. 



5 Schmitt, op. cit., 84. 

Seen in a vitrine on the third floor of the Reza 'Abbasi museum in Tehran in April 1999 and May 
200 1 . From the Mohsen Foroughi collection. 
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Darius, a general in the army of Cambyses, while returning from the campaign in 
Egypt, and either before or after the death of Cambyses, hears that Bardiya, brother of 
Cambyses, has proclaimed himself ruler. Bardiya has Median priests of the old Aryan 
faith as advisors and pursues a pro-Median policy, in religious terms possibly against the 
Mazda worshippers, destroying their ayadana, or altars or high platforms in the open air, 
on which they worshipped. Darius resolves to seize the throne and spread the worship of 
Ahuramazda among Iranians. Some Iranians had accepted Bardiya while others revolted 
against him, so his reign was hardly stable. Darius and his conspirators kill Bardiya and 
institute a magophonia, or massacre of the associates of Bardiya. The priests knew of 
Bardiya' s death, and possibly were those who kept records, as priests did in that time. It 
was necessary to destroy evidence of regicide and to invent a story that it was not Bardiya 
who was killed but an usurper Median magus called Gaumata. 

If we continue in this speculative vein, the ayadana, noted above, were restored by 
Darius who, we may assume, followed the teachings of Zoroaster. His successors 
continued to be Zoroastrians, but in Iran supporters of the old Aryan pantheon were in the 
majority, and a change in religious policy was required. This came with the acceptance of 
Mithra, Anahita, and other deities under Artaxerxes, which action becomes clear as an 
attempt to mollify the Medes and others by the incorporation of ancient worship and 
practices into the Mazdaean fold. 

Darius spread his version of events leading to his accession far and wide, and, having 
attached his family to that of Cyrus, proclaimed the importance of Achaemenes, either 
solely his ancestor, or a fabrication. He even could have ordered the forgery of gold tablets 
with Old Persian cuneiform inscriptions, two of which were said to have been found in 
Hamadan. They are universally considered forgeries by a later Achaemenid king because 
of grammatical errors in the texts, but there is no reason why they could not have been 
made by error prone scribes under Darius, and who else would need to fabricate such texts, 
proclaiming in one that Arsames was king of kings, and the same for Ariaramnes in the 
other? 7 To the suggestion that these tablets are modern forgeries, one might answer that it 
is less likely that a clever present-day forger would make the mistake of calling the two 
rulers "king of kings" than an ancient scribe ordered to make tablets of the two, with 
"proper" but anachronistic titles. Furthermore, a modem forger would probably use a 
well-known formula of Darius, Xerxes, or a successor, rather than attributing the plates to 
ancestors of Darius. 

Admittedly all of the above is highly speculative and may place too much reliance on 
Herodotus' claim (III. 72) that Darius extolled lying, but at least the king's emphasis on 
other liars, who were pretenders in all of his inscriptions, causes one to reflect that Darius 
protesteth too much. This is not the place to discuss the ancient formulae in various 
cuneiform texts concerning lies and oath breaking, which is another lengthy task. Suffice 
it to say that a number of statements of Darius are subject to questioning, such as his claim 



On these inscriptions cf. P. Lecoq, Le probleme de l'ecriture cuneiforme vieux-perse, in Hommage 
universe!, vol. 3 (Acta Iranica 3, Commemoration Cyrus, Leiden 1974), 25-107. 
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to have defeated so many rebels in one year. Incidentally, we may have a parallel search 
for legitimacy in the story of the rise of Ardashir, founder of the Sasanian dynasty. The 
figure of Sasan is an enigma, much as Achaemenes for the earlier dynasty, and since 
repetition seems to be a feature of Iranian history, one may postulate a dubious genealogy 
for both Achaemenids and Sasanians, but this requires more study. 

In conclusion, even though this reconstruction of events may appear fanciful, yet all 
the enigmas seem to fit into a logical framework, and I can only suggest to critics, make a 
better suggestion. 



ZAMAN OU LE TEMPS PHILOSOPfflQUE DANS LE DENKARD III 



Philippe Gignoux 
En avril 1943, 1 Jean de Menasce ecrivait a H. S. Nyberg: 

Je prepare une etude d'ensemble sur le HI Livre du Denkart: 2 il faut absolument livrer la sub- 
stance de ce texte difficile aux islamisants, puisqu'il n'est qu'un ecrit de polemique et d'apolo- 
getique dualistes contre l'Islam (avant tout, et contre tous les monotheismes a travers 1 'Islam). 

Ce passage est signifiant a deux points de vue: tout d'abord il montre que de Menasce 
s'interessait deja au Denkard III pendant la seconde guerre mondiale, alors qu'il preparait, 
comme il l'indique au debut de cette lettre, "une nouvelle traduction du Skand Gumdnik 
Vicar"? Comme on le sait, sa longue reflexion surun texte en effet difficile devait aboutir 
a deux ouvrages. 4 D'autre part, en recherchant dans le Denkard III les textes de polemique 
contre le manicheisme pour son commentaire du chapitre 16 du Skand Gumanig Wizar? 
Jean de Menasce avait pu penser que le DK III n'etait qu'un livre d'apologetique et de 
polemique, ce qu'il n'est pas. Cette affirmation trop limitative de la lettre a Nyberg sera 
evidemment corrigee dans sa publication de 1958, ou il reconnaitra toute la valeur 
philosophique en soi du 3eme livre du Denkard. 

Dans une communication presentee a l'Academie des Inscriptions et Belles-Lettres 
en janvier 2001 et intitulee "Les bases de la philosophic mazdeenne", j'ai tente de montrer 
quels sont les fondements de la philosophic elaboree par les theologiens mazdeens du 
9eme siecle, non pas seulement dans un but defensif et polemique, mais bien pour 
constituer un systeme coherent tel que ces bases puissent s'accorder avec les dormees de la 
religion mazdeenne. Car la philosophic mazdeenne tardive doit etre comprise et 
reconstruite pour elle-meme, avant que d'en rechercher les origines et les influences. 

Dans une etude qui a ete publiee a Bombay 6 j'ai rassemble les chapitres relatifs a la 
notion philosophique de payman, la 'bonne mesure', opposee a celle d'exces (frehbud) et 
de deficience (abebud). Ici je voudrais traiter du terme zaman sous son aspect 
philosophique, amplement atteste dans le Denkard III, en hommage a un collegue et ami 
de longue date, qui a tant fait pour le developpement et le progres des etudes iraniennnes 



Mine Sigrid Nyberg Kahle m'avait aimablement transmis en 1 988 une copie de la correspondance du 
Pere de Menasce a H. S. Nyberg, qui s'etale de 1943 a 1970, soit treize lettres. Celle que je cite ici est du 18 
avril . Dans une lettre posterieure de deux ans (21.09.1945), J. de Menasce reparle de son projet d'un "gros 
travail sur le Denkart, dont les materiaux sont deja prets". La suite de sa lettre indique son intention de 
s'assurer la collaboration d'un arabisant, car il pense toujours qu'il est indispensable de confronter la pensee 
mazdeenne au "syncretisme du monde musulman". Merae insistance sur la controverse avec l'Islam dans le 
Denkard IH (lettre du 26.11.1945) comme critere de redaction tardive de ce dernier. 

Je cite sans modification le texte tape a la machine de l'auteur. 

De Menasce 1945. 
4 De Menasce 1958 et 1973. 

Sur ce theme il faut lire maintenant l'interessant article de Sundermann 2001 . 
6 Cf. Gignoux 2000. 
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dans son propre pays et bien au-dela qu'il me serait impossible de dire en quelques phrases 
tout le bien que je pense de lui et l'estime que je continue de lui porter. 7 Bien loin d'ignorer 
les nombreux travaux que tant de savants ont produits sur le Temps et sur Zurvan, sur le 
temps divinise et le temps de l'histoire, et dont la liste meme occuperait plusieurs pages, 8 
je veux me limiter a l'eclaircissement du concept du temps que definit le mot pehlevi 
zaman. Plusieurs chapitres dont je me servirai concernent 1' argumentation philosophique 
sur le temps: ce sont les chap. 27, 1 32, 192, 193, 208, 267, 284, 396 et 407 du Denkard III. 

Au prealable, je desire noter la presence de la notion de "temps psychologique" dans 
le Denkard meme, au chap. 221 (DKM 244.20-245.2): 

abar zaman nihanglh ud dagrih az nigez i weh den. Had zaman l kanaragomand ta frasgird 
pad sazisnomand nihangud dagrih ad nihanglh omenisn ron ud 6 dy ke andar fraxih xwahrih 
was-iz sal nihang ud 6 dy ke andar tangih ud duswarlh andak-iz zaman dagr. 

Sur la brievete et la longueur du temps, de l'exposition de la Bonne Religion. Le temps limite 
jusqu'a la Renovation est bref dans son ecoulement, et la longueur et la brievete sont du cote de 
la pensee, et pour celui qui est au large et dans le bien-etre, meme de nombreuses annees (sont) 
breves, mais pour celui qui est a l'etroit et dans le mal-etre, meme peu de temps (parait) long! 9 

Sur l'ecoulement du temps vecu, on trouve deja dans l'Avesta des expressions qui 
temoignent suffisamment de ce que, a haute epoque, les Iraniens distinguaient clairement 
entre passe, present et futur. Je veux seulement citer deux passages du Yasna. Dans le Y. 
19,10 en effet, il est dit: "C'est, d'entre ces paroles, la meilleure parole qui a ete dite, qui 
est dite et qui sera dite . . .". 10 Et ailleurs, en Y. 71,18, on lit: "C'est ainsi que nous 
sacrifions a l'ame de la Vache . . ., nous sacrifions aux ames des asavans, oil qu'ils soient 
nes, hommes et femmes, dont les tres bonnes daenas gagnent, gagneront ou gagnerent". 

J'ai montre ailleurs 11 que le temps de l'histoire, ou mieux le temps cosmogonique en 
Iran, n'est pas cyclique mais bien lineaire, divise en trois phases: le temps menog d'avant la 
creation, dit 'pur, sans melange' (pehl. abezag), le temps getigdu 'melange' {gumezag), et 
le temps d'apres la Renovation, redevenu 'non melange' qui est comme le premier celui de 
la 'separation' (wizarisn). 12 Certes, d'un point de vue plus strictement philosophique il n'y 



7 On pourra lire a ce sujet le discours que j'ai prononce a l'occasion de la celebration de l'election de 

G. Gnoli a l'Academie des Inscriptions et Belles-Lettres, le 24.02.2001, et dans lequel j'ai souligne 

l'importance de ses recherches sur la datation et la localisation de Zoroastre. 
g 

Duchesne-Guillemin 1969, a etudie le temps dans sa relation a l'espace, ce que je ne ferai pas ici. II 

montre bien que Zurwan represente la divinite du Temps mais il a tort d'ecrire qu'en pehlevi zaman est 

l'equivalent de zurwan (p. 268). Certes il n'utilise pas dans son argumentation le Denkard HI, mais 

precisement je pense que pour l'analyse il est preferable de distinguer nettement le dieu du Temps de 

l'elaboration philosophique du concept qu'en ont tiree les theologiens du 9eme siecle. 

^De Menasce 1973, 233: ma traduction differe tres legerement de celle, plus libre, de l'auteur. 

Cite d'apres le cours d'A. Panaino prononce au College de France en mai 2001, de meme que le 

passage suivant du Y. 71,18. Cette expression des trois temps est courante dans la litterature pehlevie, et je 

mc contente de renvoyer ci-dessous au chap. 127 (p. 120). 

11 Gignoux 1980-1981. 
12 

Cf. Boyce 1989, 229-246. Le petit article deKellens 2000, 130, pourrait faire croire a l'existence de 
deux phases seulement: "II y a done deux temps: le temps fabrique du monde des hommes, qui est celui du 
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a que deux sortes de temps: le temps limite (kanaragdmand) et le temps illimite (a-kanarag), 
mais au plan cosmogonique de l'histoire dumonde, il y a bien trois periodes distinctes. 

II est clair egalement que le temps symbolise par Zurvdn est avant tout celui du temps 
divinise, d'un dieu qui en porte le nom. Notons qu'il est tres peu cite dans le DenkardlU, 13 
sans doute, comme l'a montre Shaked, parce que le zurvanisme n'a pas eu toute 
l'importance que la science occidentale a cru devoir lui attribuer, et qu'il n'avait pas 
grand'chose a faire dans un traite largement philosophique. 14 

I. La categorie du temps 

Le temps zaman est cite dans des listes a plusieurs termes: au chap. 203, il est le 
dernier mot de six qui sont: la volonte (kam), la puissance (nerog), l'instrument (abzar), 
l'energie (tuxsdgih), le lieu/espace (*gydg) et le temps (zaman). 15 Ces six categories sont 
dites les puissances du Bien, grace auxquelles l'etre - le sti- 16 peut s'approprier ce qui est 
bien . Quelques lignes plus bas, la meme liste est repetee, mais celle-ci ne comporte que 
cinq termes, kam ayant ete oublie, et gyag ayant ete remplace par gah: c'est pourquoi il me 
semble qu'il vaut mieux traduire cette categorie par iieu'. 17 Un peu plus loin dans le 
meme chapitre (DKM 223.5), se lit une liste semblable, oil tuxsdgih et abzar sont 
intervertis mais ou gyag est cette fois bien ecrit. La les six categories s'appliquent aux 
puissances du Mai. 

Cette liste apparait un peu differente dans le Denkard VI: 

getig pad en sas cis rdyenihed pad zaman ud *gdh ud ddnisn ud aydr ud abzar ud tuxsdgih ud 
danag wizirenid ku az en sas se mendgig ud se getigig zaman ud *gah ud ddnisn mendgig ud 
aydr ud abzar ud tuxsdgih getigig. 

Le (monde) materiel est gouverne par ces six choses: par le temps, le lieu, 18 la connaissance, 
l'aide, l'instrument et l'energie. Et le sage a decrete que de ces six, trois sont menogiennes, et 
trois getikiennes: le temps, le lieu, la connaissance (sont) menogiennes, et l'aide, l'instrument 
et l'energie (sont) getikiennes. 19 

Si cette liste differe des precedentes par deux termes (connaissance: ddnisn; aide: 
aydr), l'important, du point de vue philosophique, c'est que le temps et le lieu, places ici en 



melange, et le temps non fabrique du sejour des dieux, qui peut etre defini come akarana- 'sans bords'", 
mais ceci se comprend dans le cadre de la definition des deux temps infini et delimite. 

De Menasce n'a malheureusement pas entierement indexe les termes importants de sa traduction, si 
bien que les mots Zurwan et zaman ne sont pas cites p. 442 ou on les attendrait. 

Gignoux 1980-1981, 115 n. 39: "Le Zurvanisme n'est rien de plus qu'un recit mythologique sur 
l'origine des deux pouvoirs divins . . .", et a ce titre il ne pouvait guere dormer lieu a unc meditation 
philosophique! 

15 DKM 221.22-222.1; de Menasce 1973, 213; Zaehner 1955, 385-386. 
J'ai tente d'eclaircir ce qu'il faut entendre par ce terme technique dans ma communication a 
l'Academie des Inscriptions et Belles-Lettres (Gignoux 2001, 124-125). 

De Menasce a partout traduit par 'espace', qui a peut-etre une connotation trop cosmique. 
Shaked 1979, 174, a garde le mot ecrit dahisn 'instruction', qui ne convient pas; il faut 
necessairement, avec Zaehner 1955, 388, restaurerle terme attendu *gah. 
19 'DKM 567. 10-14; Shaked 1979, 174-175, C83b. 
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fete de la liste, sont d'ordre menog, c'est-a-dire sont des notions pre-existantes a la 
creation materielle du getig. Nous allons examiner maintenant chacune de ces notions 
dans leur relation respective au temps, mais auparavant je voudrais citer une definition 
precise du temps dans son rapport au cosmos . Le temps est en soi eternel, et son ipseite est 
la duree, mais il est aussi limite en tant que duree dumondegetfg: c'est ceque Ton lit dans 
le court chapitre 193: 

Had zamdn xwad hame u-s xwadih drang ud pad-is ast kardarih nerog sti ast hameig ud an-is 
pad nerog u-s kanarangjumhisn istlandar way pad spas ciydn rosnan wdzisn ud wad wdyisn 
ud dh tdzisn urwar royisn ud har wlr (?) kdr andar way ud hangirdlg hud bawed hamdg. 

Le temps est de lui-meme eternel et son ipseite est la duree, et en lui est l'activite et la force de 
l'etre; il est eternel et ce qui est dans sa puissance, mais sa limite, c'est le mouvement de l'etre 
a l'interieur de l'air grace a l'espace, comme le mouvement des luminaires, le souffle du vent, 
l'ecoulement de l'eau, la croissance des plantes, et toute activite (humaine?) dans l'air, en bref 
tout ce qui a ete et sera. 20 

Ainsi c'est le mouvement qui caracterise tous les etres vivants qui se meuvent dans le 
cosmos, les astres y compris, qui est la limite du temps. 

II. Le temps et le lieu (zaman, gyag) 

Puisque le temps et le lieu sont d'ordre menog, il est normal qu'ils soient eternels 
(hameig) comme l'enseigne le chap. 132, et crees par Ohrmazd: ainsi sont declares 
eternels le Createur Ohrmazd, la connaissance de la religion qui est dans sa puissance 
benefique, 21 le lieu sur lequel est son Eire 22 et le temps qui est son eternite. 23 La derniere 
formule definit done le temps comme Peternite divine. De plus, le temps et le lieu 
manifestent l'existence d'Ohrmazd par ce qu'il a cree, et 1 'existence du temps et du lieu a 
pu etre creee 'avec le temps dans le lieu'. 24 

III. LE TEMPS ET LA CONNAISSANCE (ZAMAN, DANlSN) 

Le chap. 284 compare les categories du temps et de la connaissance, affirmant, com- 
me on l'a deja vu, que le temps, a l'origine des creatures, est l'eternite d'Ohrmazd, mais 
qu'il est limitable en ce que la creation existe dans un temps decrete par Ohrmazd. 25 L'es- 



DKM 207.3-7; de Menasce 1973, 201 qui a mon avis fait erreur quand il comprend le mot nerog dans 
le sens de la potentialite, suivant apparemment par la la philosophic thomiste. 

DKM 1 33. 1-2; de Menasce 1 973, 1 35 (ou il a traduit encore une fois 'en puissance', ce qui a mon avis 
ne convient pas): den danagih i-s pad nerog wehlh. La den danagih est probablement ce qui correspond a 
danisn dans la liste de DKM 561 '. 

22 

DKM 133.2; de Menasce 1973, 135 (jepense que sffserapportebien a Ohrmazd, et non a prendre au 
pluriel comme le fait l'auteur): gyag i-s st! abar. 

DKM 133.2; de Menasce 1973, 135: zaman i-s ast hameimh. 

24 

25 DKM 133.5; de Menasce 1973, 135: an l *zaman gah pad zaman andar gah dad sayist-iz. 
DKM 293.21-294.1: zaman dahisnan bun Ohrmazd hameigih u-s kanaragomandih bud sayed i 
dahisn andar brmdmand zaman; de Menasce 1973, 280, dont la traduction differe sensiblement de la 
mienne. 
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sence du temps non limite, c'est la duree eternelle non delimitee par le passe et le futur. 
Mais le temps limitable, c'est la duree transitoire et delimitee par le futur et le passe. 26 La 
connaissance est alors comparable au temps, en ce qu'elle porte sur le present et le futur, et 
c'est la sa limite totale; cette limitabilite de la connaissance explique la non-limitation. 27 

IV. LE TEMPS ET L'ACTION {ZAMAN, KAR) 

Le chapitre 208 associe quatre termes appartenant a Ohrmazd, dont deux seulement 
(kam et zaman) sont dans nos listes, les deux autres etant la sagesse (xrad) et Taction (kar). 
Le temps metaphysique etant eternel, Ohrmazd a neanmoins attribue une limite au temps 
de l'histoire: c'est la distinction bien connue entre le temps limite {zaman i kanara- 
gomand) et le temps illimite (zaman i akanarag). Ohrmazd a decrete 'dans Faction une 
limite de temps et dans le temps une limite de Taction'. 28 Celasignifie que Taction est liee 
au temps, cette action par laquelle Thomme collabore avec Ohrmazd pour vaincre les 
forces du mal et qui est necessairement limitee comme sa propre vie, mais qui conduit a la 
Renovation, comme le dit la suite du texte: 'L'action, a son achievement, reviendra au 
repos primordial; le temps dans la contingence completement limitee reviendra a Tilli- 
mitation originelle'. 29 Toutefois ces quatre categories, sagesse, volonte, action et temps, 
parce qu'elles appartiennent en premier lieu a Ohrmazd, sont immuables (a-wardisnig). 

V. LE TEMPS, LA SAGESSE ET L'ACTION (ZAMAN, DANAGlH, KAR) 

Le chap. 267 definit d'abord la difference entre le temps et la sagesse: le premier 
retourne a son origine, car le temps limite une fois acheve revient au temps illimite, tandis 
que la seconde fait partie des choses qui vont de Torigine a la fin, en quelque sorte comme 
en ligne continue. Quant a Taction, sa performance coincide avec le temps limite et 
s'acheve avec lui. Ce chapitre est particulierement difficile a suivre, en depit des 
traductions de Zaehner et de Menasce, mais 1'auteur cite la definition que donnent du 
temps les dastours: 'Le temps des Torigine fut illimite, puis il passa a la limitation, et a la 
fin il retournera a Tillimitation, et c'est la loi du temps'. 30 



DKM 294.1-3: *xwadih i zaman i akanarag drang T hameig I abrin pad bud bawed an T 
kanaragdmand drang sazisnig ibrindmand pad bawed bud; de Menasce 1973, 280. 

DKM 293.18-21: ciyon danisn abar ast bowed <ast> wisp-iz samanomand . . . samdndmandih i 
danisn . . . nigezag akanaragTh; de Menasce 1973, 280, restitue 'ce qui est, ce qui a ete, ce qui sera', mais il 
manque le mot bud pour designer le passe. N'y aurait-il pas la, si Ton ne suppose pas une omission, le signe 
que la connaissance ne porte pas sur le passe, et done un certain desinteret pour la recherche historique? Je 
suis de ceux qui considerent que les Iraniens ont manque, jusqu'a la fin de la periode sassanide et raeme 
au-dela, du sens de l'histoire, sans doute par manque d'interet, alors que G. Gnoli recuse ce point de vue, 
comme il l'exprime dans son dernier ouvrage, Zoroaster in history (Gnoli 2000, 132-133), et dans des 

articles recents (Gnoli 1994, 1999). 

28 

DKM 228 .4: brid pad kar zaman kanarag pad zaman kar kanarag; de Menasce 1 973 , 2 1 8 . 

DKM 228.5-7: kar pad spurrgarih abaz 6 bun asan zaman pad spurr-kanarag sazisnlh abaz 6 bun 
a-kanaragih madan; de Menasce 1973, 218. 

DKM 282.17-19: dastwaran zaman ray guft ku zaman az bunih akanarag bud pas be 6 
kanaragdmandih nihad ud pad sarih abaz 6 akanaragTh *warded u-s dadestan zaman; Zaehner 1955, 
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VI. LE TEMPS ET LA NECESSITE (ZAMAN, NIYAZ) 

Le chap. 127 exprime 1 'indispensable necessite du temps pour Taction des hommes 
mais meme pour l'existence d'Ohrmazd: 

Had a-bun ud bunomand pad kdr ud astlh-iz ihar o zamdn niydz ud abe-zamdn ec kardan I *ast 
biid bawed ne ddug hendud zamdn 6 ec az im-isan pad ec cis ne niydz ud an I har gohr andar 
xwadandar ec gydgudabar har rdyenlddr xwad az ec ibe ne rayenisnlg ddndglh iOhrmazd. 

(Ce qui est) sans origine ou pourvu d'une origine a besoin du temps dans Taction et 
l'existence de toutes (choses), et sans le temps elles ne sont capables en rien de faire ce qui est, 
a ete, sera; et le temps n'a besoin en aucune chose d'aucune de celles-ci. Et ce en qui est toute 
substance n'est elle-meme en aucun lieu et regit toutes (choses) mais ne peut etre regie par 
riend'exterieur, (c'est) la sagesse d'Ohrmazd. 31 



VII. IMMUTABILITE ET CHANGEMENT (A-WARDISNlGlH, WARDISN) 

Sur la qualite d'immutabilite du temps, le chap. 396 nous informe largement. Le titre 
meme en annonce bien la matiere: ' Au sujet de ce qui avec Tecoulement du temps limite, 
est immuable et ce qui est changeant'. 32 Le redacteur commence par expliquer ce qui ne 
change pas: 

Had an i abdg zamdn I kandragdmand sazisn az dylh ne wardisnlg xwad ud xwadlg I andar 
a-petydraglh ud an I any kamag ud stl ud tdhmag ud cihr I andar petydragomandlh. 

Ce qui avec l'ecoulement du temps limite ne peut pas changer par suite de cela, (c'est le 
temps) lui-meme et ce qui lui appartient dans Petat de non-adversite et ce qui est autre: la 
volonte, l'etre, la semence et la nature dans Petat d'adversite. 33 

Un peu plus loin, est defini ce qui change: 

an i wardisnlg awdmihd ud kdrdn rdyenisn wasih andar ham-iz tan az aburndyih 6 juwdnlh 
<ud> az Juwdnlh d plrlh ud az a-ddnlh 6 ddndglh ud az wattarlh 6 wehlh <ud> az druwandlh 6 
ahldylh. 



389-390; de Menasce 1973, 270: je ne pense pas que la traduction de akanarag et de ses derives par le mot 
'indivis' et les derives 'divisibilite, indivision' soit adequate, car il s'agit bien de liraiter le temps, 
notamment en douze mille ans d 'une histo ire mythique comme l'avait bien compris Zaehner, et non pas de le 
decouper simplement en trois parties, puisque le temps limite et le temps illimite sont d'une "essence" et 
d'une nature differente. 

DKM 128.20-129.3; Zaehner 1955, 82; de Menasce 1973, 132: je pense que le chapitre associe 
seulement le temps et la sagesse d'Ohrmazd, comme deux entites parfaitement autonomes, et ne parle pas de 
l'Espace, comme l'ont pense les deux auteurs, Jean de Menasce utilisant meme deux fois le mot gydg quand 
il ecrit: 'n'etant nulle part, c'est l'espace'! Ix texte veut seulement signifier que la sagesse ne se trouve 
delimitee par aucun lieu (pad ec gydg). 

DKM 375.17 ^18: abar an l abdg zamdn i kandragdmand sazisn ne wardisnlg ud an I wardisnlg; de 
Menasce 1973, 353: l'auteur a inverse les deux propositions. 

DKM 37 5. 1 9-2 1 ; de Menasce 1973, 353: l'auteur a associe les deux mots any kamag, ce qui donneun 
sens tres peu plausible, mais comme on l'a vu, la volonte est dans les listes jointe frequemment au temps. 
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Ce qui est changeant, (c'est) la situation des temps et des oeuvres, la multiplicity <des etats> 
en un meme individu: de l'enfance a la jeunesse, de la jeunesse a la vieillesse, et de 
l'ignorance a la sagesse, et de la malignite a la bonte, et de l'injustice a la justice. 34 

Puis le theologien revient a ce qui ne change pas pour l'illustrer d'un exemple concret 
comme il vient de le faire pour ce qui change, a nouveau explique par ce meme exemple: 

ud an ia-wardisnig hame pad ewsdnih ested ciydn mdh pad xwad mdh dwdm pad xwad dwdm 
ud an i wardismg 6 jud ewenagih warded ciydn mdh az andarmdhih 6 purr-mdhih ud az 
purr-mdhih o nisebih. 

Et ce qui est immuable, (c'est ce qui) demeure toujours dans l'uniformite comme la lune en 
elle-meme (ou) la periode en elle-meme, mais ce qui est changeant se transforme en une 
forme differente comme la lune de la nouvelle lune a la pleine lune et de la pleine lune a la 
(lune) decroissante. 35 



VIII. ZAMAN ET ZAMAN AG 

Le chap. 192 utilise le derive (diminutif?) zamanag a cote du terme plus courant 
zaman: quelle nuance peut-on y deceler? 

Ce derive est atteste dans 1' expression 'le temps des six millenaires', 36 done dans le 
contexte mythique de la duree de l'histoire du monde. C'est un temps limite, et le mot ne 
pourrait s' employer comme zaman au sens de 1'etemite. 

Dans le chap. 27, est atteste largement le mot zamanag pour definir les 'couleurs du 
temps' (zamanag rang): cette curieuse expression s'applique a huit categories du Bien et 
du Mai. Elles concernent le sacerdoce (asronlh) auquel s'oppose la mauvaise religion 
(sastarih), la fonction guerriere (artestarih) opposee a l'egoi'sme (xwad-ddsagih)* 1 
1' agriculture (wastrydsih) opposee au vol et a la violence (duzih/stahmagih), et l'artisanat 
(hutuxsih) oppose a la mauvaise energie (dus-tuxsagih). Ici, c'est done bien du temps de 
l'histoire qu'il s'agit, applique aux quatre fonctions sociales, a chacune desquelles etait 
attribuee une couleur differente. Nous apprenons d'ailleurs par ce chapitre que la couleur 
du temps fut le fait d'Ohrmazd 3 '' et s'inscrit dans le temps historique et sociologique. 

Le theme des couleurs a ete bien analyse par A. V. Rossi 39 qui avait releve les trois 
couleurs blanche, noire et rouge (sped, herag-gon, suxr) attribuees a trois des quatre 



"DKM 376.3-6; deMenasce 1973, 353. 
DKM'il 6.6-\0; deMenasce 1973, 353 traduit andarmdhih par 'demie lune', cequi indiqueraitplutot 
la fin du premier quartier, mais cf. MacKenzie, CPD 9. 

i6 DKM 204.2: zamanag i sas hazangrozim; deMenasce 1973, 198: '. . . au cours des 6 millenaires'. La 
forme de pluriel zamdnagihd est aussi utilisee, ce qui atteste le sens de periodes, de temps decoupes. Au 
chap. 27, on lit: andar dwamihd ud zamdnagihd 'dans les ages et les temps' (DKM 24. 1), et au chap. 267, 
zamaniha est employe adverbialement. 

' L'emploi a premiere vue etonnant de ce terme s'explique peut-etre parce que la premiere qualite du 
guerrier est le 'sacrifice de soi' (pehl. gydn abesparih) auquel s'oppose evidemment Tamour de soi'. 

^DKM 23.12: Daddr Ohrmazd rast zamanag pad rang, 'Le Createur Ohrmazd a colore le temps de 

couleurs'; deMenasce 1973, 45. 
39 

Rossi 1996, voir notamment ses conclusions p. 95. 
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vetements (brahm, paymdzan) des classes enumerees ci-dessus. Ces couleurs vestimen- 
taires apparaissent aussi dans le Bundahisn, et les quatre classes qui en sont pourvues cor- 
respondent aux quatre classes indiennes elles-memes. 

Le temps colore est le temps historique: c'est celui des hommes. Le temps illimite est 
celui des dieux, mais le temps de la creation, de l'histoire du monde est necessairement 
limite, comme l'ont fort bien decrit les theologiens mazdeens de l'epoque islamique. 
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Vers 660, la salle de reception d'une riche demeure de Samarkand, peut-etre la resi- 
dence privee du roi Varkhuman, fut decoree d'un cycle de peintures celebrant sous divers 
aspects la legitimite du pouvoir du souverain et l'idee qu'il se faisait de sa position poli- 
tique au sein des autres royaumes de l'Asie. 1 

Le mur ouest, face a l'entree, montre des corteges d'ambassadeurs apportant des ca- 
deaux lors d'une ceremonie qui se deroule en plein air, dans un cadre de rassemblement 
militaire auquel prennent part des gardes turcs identifiables a leur longue natte. Les en- 
voyes des principautes voisines, en bas a gauche, sont vetus de caftans a decor de type 
sassanide; une inscription designe explicitement parrni les ambassadeurs celui du 
Chaganian (dans le Tokharestan septentrional) et celui du Chach (Tachkent); elle precise 
que la ceremonie a lieu a Samarkand et que les envoyes sont accueillis en personne par 
Varkhuman. 2 La partie centrale du panneau est occupee par des delegues cbinois. Dans la 
partie droite se recomiaissent notamment des Coreens. Le point de convergence de la cere- 
monie, situe au centre de la partie superieure, a entierement disparu. L'hypothese qui 
parait la plus probable est qu'a cet endroit se trouvait Varkhuman lui-meme. 3 On a suppo- 



Pnncipales publications: L. I. Al'baum, Zivopis' Afrasiaba (Taskent 1975); C. Silvi Antonini, The 
paintings in the palace of Afrasiab (Samarkand), RSO 63 (1989), 109-144; M. Mode, Sogdien und die 
Herrscherder Welt (Frankfurt am Main, 1993) [tresspeculatifj; B. Marshak, Le programme iconographique 
des peintures de la "Salle des ambassadeurs" a Afrasiab (Samarkand), Arts asiatiques 49 (1994), 5-20; 
B. Marshak, L'art sogdien (TVe-LXe siecles), in P. Chuvin (ed.), Les arts de l'Asie centrale (L'art et les 
grandes civilisations, Paris 1999), 114-163 (sur la peinture d'Afrasiab: pp. 131-132, figs. 172, 179-180, et 
fig. 736 p. 564); E. Kageyama, A Chinese way of depicting foreign delegates discerned in the painting of 
Afrasiab, in Ph. Huyse (ed.), Iran: Questions et connaissances . Act.es du IVe congres europeen des etudes 
iraniennes. Paris, 6-10 septembre 1999, vol. 1, Etudes sur I 'Iran ancien (Paris 2002), 3 1 3-327. Decouvertes 
en 1965 a l'occasion de travaux de terrassement qui en ont detruit toute la partie superieure, les peintures ont 
ete deposees au debut des annees 1980 et remontees selon leur agencement originel dans le Musee de la 
Fondation de la Ville construit sur le site meme d'Afrasiab, a proximite du lieu de la decouverte. Une action 
d'etude et de sauvetage a ete entamee en 1997 par ['Association pour la Sauvegarde de la Peinture 
d'Afrasiab, avec la collaboration du Professeur Alix Barbet et de Francois Ory (CNRS, Paris). 

L'inscription a ete traduite et commentce par V. A. Livsic apud Al'baum, Zivopis ', 52-56. On attend 
toujours une edition. 

Le nom 'Varkhuman' serait ecrit a la peinture sur le cou d'un des personnages du cortege, mais il ne 
peut s'agir du souverain de Samarkand, qui devait etre figure a une echelle superieure aux autres. A supposer 
meme que la lecture soit exacte(cen'est pas certain), il s'agit d'une inscription apposee par un visiteur qui a 
pu se meprendre, a un moment peut-etre ou la partie haute du panneau etait deja detruite (de maniere 
analogue, un envoye chinois porte l'inscription 'une personne du Tibet'). Sur tout ceci voir Marshak, Le 
programme iconographique. Cette remarque ne s'applique pas a l'inscription V^peinte soigneusement sur le 
poignet d'un officiel turc qui precede ce group d'ambassadeurs. Livsic (apud Marshak, Le programme 
iconographique, 8) veut y voir le mot sogdien signifiant 'travail', sous-entendu 'assujetti au travail', ce qui le 
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se aussi que le roi s'etait efface derriere les images des "divinites de Samarkand", elles 
aussi mentionnees dans 1 'inscription. 4 Une autre alternative fheoriquement envisageable, 
mais qui a mon avis ne s 'impose pas davantage, serait qu'a cet endroit ait ete figure le 
qaghan des Turcs occidentaux, suzerain theorique de Samarkand. Certes, un texte chinois 
nous apprend que dans la principaute de Kushaniya (entre Samarkand et Bukhara) un pa- 
vilion comportait, sur la paroi est, les images des souverains des Turcs et des Indiens; au 
nord, celle des empereurs de Chine; a l'ouest, celles des souverains des Perses et des Ro- 
mains. 5 Mais la suite de notre description des panneaux d'Afrasiab va suffire a montrer 
que les similitudes ne sont que partielles; en outre, le regne de Varkhuman s'inscrit dans 
une epoque d'eclipse de la puissance turque, temporairement aneantie par Taction mili- 
taire de la Chine des Tang qui est desormais pour Samarkand l'interlocuteur direct. L'em- 
pire des Turcs occidentaux est ecrase militairement entre 652 et 659, et, nominalement au 
moins, annexe a cette date. 6 Varkhuman (Fou-hou-man) est confirme comme "gouver- 
neur" pour le compte de la Chine en 658. 7 

A la Chine, l'alliee privilegiee, est entierement consacre le mur nord, ce qui est un choix 
commun avec le pavilion de Kushaniya (du point de vue sogdien la Chine se trouvait au 
nord, puisque les routes principales qui 1'atteignaient empruntaient d'abord cette direction). 
La grandeur de ce peuple est montree sous deux aspects entre lesquels se distribue egale- 
ment le panneau: a gauche, la douceur de vivre, symbolisee par une promenade en barque a 
laquelle prerment part des dames de la cour et des musiciennes; 8 a droite, les vertus martia- 
les qui s'expriment dans une chasse a la panthere. Aux deux extremites se trouve un person- 
nage surdimensionne: a droite, un chasseur gigantesque, qui ne peut etre que le Fils du Ciel; 
a gauche, une dame un peu plus grande que ses suivantes, et qui doit etre l'imperatrice. 

Tout comme le mur ouest, le mur sud ramene Taction a Samarkand meme. Cette limi- 
tation de Touverture vers les espaces lointains a pu etre dictee en partie par la situation 
geopolitique prevalant vers 660: a ce moment le puissant voisin de Touest n'est plus le 
Sassanide prestigieux, mais 1' Arabe, per9U comme une nuisance temporaire et qui domine 
aussi au sud, juste au-dela de TAmu-darya. 9 Le panneau sud a done ete affecte a celebrer 
une autre assise du pouvoir de Varkhuman: le culte dynastique, evoque par la procession 
du Nouvel An qui s'eloigne du mur ouest, e'est-a-dire de Samarkand, et se dirige vers le 



designerait comme 'au service' de l'empereur de Chine. II est beaucoup plus simple d'y reconnaitre la 
transcription sogdienne bien atteste du nom de la ville de Argi, aujourd'hui Qarashahr (entre Kucha et 
Turfan), indiquant le lieu d'ou vient ce dignitaire. 
C'est le point de vue de Marshak. 

E. Chavannes, Documents sur les Tou-kiue (Turcs) occidentaux (Saint-Petersbourg 1903), 145 
6 Ibid., 267-268. 

7 

II envoie une ambassade a la cour de Chine a une date situee entre 650 et 655 (ibid., 135). La date de son 
investiture comme "gouverneur" est donnee dans le TangHuiyao, vol. 99 (voir Kageyama, op. cit., cf. n. 1). 

Pour cette composition le peintre sogdien s'est visiblement aide de modeles chinois, tout comme 
pour la partie inferieure droite du mur ouest, ainsi que l'a montre Kageyama (ibid.). 

En 654, alors que Varkhuman etait certainement deja sur le trone, une troupe arabe avait razzie le 
royaume de Maymargh, situe juste au sud-est de Samarkand (Chavannes, 144 et 172 n. 1; information 
confirmee independamment par al-Baladhuri, Kitab Futuh al-Buldan, transl. F. Murgotten, The origins of 
the Islamic state, pt. 2 (New York 1 924), 1 67, qui mentionne un premier raid en Transoxiane cette annee-la). 
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mausolee des parents du souverain, a Test. Varkhuman, cavalier gigantesque, figure a une 
echelle meme un peu superieure a 1 'empereur de Chine, chevauche vers farriere de la pro- 
cession, tandis qu'a l'avant son epouse principale devait prendre place dans le palanquin 
porte par un elephant (la figure est definite, mais la restitution s'impose par symetrie avec 
le mur nord ou Ton voit l'empereur a droite et l'imperatrice a gauche). Au milieu, les no- 
bles du cortege amenent les offrandes animales (un cheval selle, des oies), ou brandissent 
les massues en bois utilisees dans le sacrifice zoroastrien. 10 

Reste le mur est, celui au milieu duquel s'ouvrait l'entree dans la piece. De tous il est 
le plus mal conserve: le bulldozer a entame meme le registre inferieur, et dans ce qui sub- 
siste en place les couleurs se sont beaucoup effacees, de sorte que le recours aux excellen- 
tes copies realisees au moment de la depose est necessaire pour certains details. Toute la 
partie droite, dans la hauteur qui subsiste, est occupee par des scenes aquatiques (pi . 2a). 1 1 
On reconnait divers animaux, une fleur de lotus, un garcon s'accrochant a la queue d'un 
gros animal nageant - probablement un buffle -, quatre jeunes garcons poteles et nus dont 
l'un au moins tire a l'arc, un personnage accroupi, nu, qui parait maigre. Dans la partie 
gauche se voient une femme portant un enfant, des grues, un cheval cabre qu'on maitrise 
(pi. 2b); plus loin, un cheval cabre monte par un personnage aux cheveux tombant en 
longues boucles, et enfin, a l'extremite, une scene impliquant deux personnages (pi. 
3a-b); 12 c'est elle qui fait 1'objet particulier de la presente contribution. 

Avant d'en venir a elle, il convient de noter que L. I. Al 'baum, premier commentateur 
de la peinture d'Afrasiab dans la seule publication complete a ce jour, avait rapporte a 
l'lnde les scenes de la paroi est, 13 conformement la aussi a la disposition de l'espace dans 
le pavilion de Kushaniya (ou cependant les rois de l'lnde partageaient le panneau avec 
ceux des Turcs): a cette identification invitent les eaux envahissantes, 14 le lotus, le proba- 
ble buffle, auxquels je proposerais d'ajouter le contraste entre I'homme maigre qui fait 
penser a un ascete et les garcons poteles (comme est toujours figure le jeune Krsna, el eve 



Pour 1' interpretation des murs sud et nord je suis dans l'ensemble le commentaire de Marshak. Pour 
les massues sacrificielles dans la procession du mur sud (et aussi pour certains aspects syncretiques 
irano-indiens qui s'y expriment), voir F. Grenet, Avatars de Vaisravana: les etapes sogdienne et tibetaine, in 
La Serinde, terre d'echanges (Rencontres de 1'Ecole du Louvre 14, Paris 2000), 179 n. 12. 

Voir aussi les copies en couleurs, non restitutes contrairement aux dessins (Al'baum, Zivopis ' pis 

xxn-XLV). 

12 

Sur la copie en couleurs (Al'baum, Zivopis ', pi. XVLI) l'interieur de la sphere n'est pas reproduit tres 
exactement. 

Al'baum, Zivopis', 79-86. 

14 

La taille des fleuves de l'lnde, comme de ceux de la Chine (qui fait elle aussi 1'objet d'une scene 
aquatique dans la peinture d'Afrasiab), a impressionne les voyageurs arabes ('Ahbar as-Sin wa 1-Hind. 
Relation de la Chine et de I 'Inde, ed . et trad. J. Sauvaget (Paris 1 948), § 72, p. 26: "Les fleuves, dans 1 'un et 
l'autre de ces deux pays, sont considerables: on en trouve qui sont plus grands que les notres"). Sur les 
contacts commerciaux des Sogdiens avec l'lnde, voir notamment F. Grenet, Les marchands sogdiens dans 
les Mers du Sud a l'epoque preislamique, Cahiers d'Asie centrale 1-2 (1996), 65-84; E. de la Vaissiere, 
Histoire des marchands sogdiens (Bibliotheque de l'Institut des Hautes Etudes Chinoises 32, Paris 2002). 
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dans les paturages avec son frere Balarama et les fils du bouvier Nanda). 15 Les details les 
plus explicites du point de vue de Fidentite ethnique proviennent des fragments arraches 
du registre superieur par le bulldozer: bien que leur appartenance au mur oriental ne soit 
pas certaine, elle est tenue pour tres probable tant par Al ' baum que par Marshak. Deux des 
fragments publies semblent venir d'une scene de combat: un personnage a la peau sombre 
est transperce d'une lance; 16 un autre personnage (pi. 2c), au chignon incontestablement 
indien et a l'oreille percee d'un gros pendant, incline la tete tandis qu'a sa rencontre parait 
voleter un petit carnassier qui rappelle les symboles du khwarenah bien connus dans les 
scenes heroiques de la peinture de Pendjikent. 17 

Marshak, tout en etant d'accord avec Al ' baum quant a la couleur indienne du mur orien- 
tal, se refuse a dormer a celle-ci une signification litterale. Rappelant que les divinites sog- 
diennes sont souvent figurees a l'indienne, il voit plutot sur ce mur une evocation de 
Pau-dela, ou encore, dans une interpretation qui n'exclut pas la precedente, une mobilisa- 
tion du theme des Eaux dans une symbolique du pouvoir universel. 18 

II me semble, pour ma part, que Finterpretation "spatiale" d'Al'baum conserve un fort 
degre de vraisemblance, au vu des themes precis evoques plus haut. C'est a cette meme 
conclusion que va nous conduire F etude du motif qui occupe Pextremite gauche (pi. 3a-b). 
Abordons-le par le commentaire penetrant qu'en a donne Marshak 19 : 

On y voit de profil un sage assis sur un tabouret, en train d'expliquer quelque chose a ses 
auditeurs assis par terre, tout en designant un plateau circulaire pose devant eux. Visiblement 
il y a deux auditeurs, et non un seul comme sur le releve qu'on a publie. lis sont accroupis, les 
genoux plies avec deference. On a suppose qu'il s'agissait la d'une scene de jeu de ballon 
(Al'baum, p. 81). Cependant l'attitude des personnages assis demontre le caractere errone 
d'une telle interpretation. La coiffure indienne avec les cheveux noues en chignon, les habits 
legers et sans couture, les pieds nus, sont dans la peinture sogdienne les attributs des person- 
nages surnaturels ou en tout cas etrangers. Tel est le cas, en principe, des vieillards dans les 
illustrations de contes sur les peintures de Pendjikent. II faut rapprocher en particulier une scene 
de jugement ... II est possible que la peinture d'Afrasiab montre elle aussi une scene de juge- 



Poussant plus loin le parallele, on pourrait tenter de rattacher aux enfances de Krsna d'autres details 
de la composition: la femme portant l'enfant pourrait etre Yasoda, la fcmme de Nanda, sauvant le bebe; les 
deux grues volantes pourraient etre les demons Tmavarta et Baka qui tentent d'enlever Krsna dans les airs; le 
cheval cabre et le buffle seraient respecti vement Kesin et Arista, qui prennent ces formes pour le combattre. 
Pour ces details les lacunes ne permettent pas d'aller au-dela de ces impressions, a vrai dire tres tentantes, 
d'autant que le bebe porte sur le corps une inscription sogdienne, aujourd'hui illisible mais qui a tout le 
moins suggere qu'il est un personnage important. Sur la legende de Krsna, voir commodement L. Renou, J. 
Filliozat, L'Inde classique, vol. 1 (Paris 1 947), 508-509; A.L. Basham, The wonder that was India, 3rd ed. 
(London 1967), 306-307 (sources: Harivamsa; Bhagavata-Purdna X). 

Al'baum, Zivopis ', pi. XLIX; Marshak, Le programme iconographique, fig. 20. 

Un troisieme fragment oil Al'baum voulait reconnaitre un personnage a dos d'elephant serait plutot, 
selon Marshak, un souverain tronant arborant une hache (Al'baum, Zivopis', pi. L; Marshak, fig. 18, 
commentaire p. 16). 
X% lbid., 17-18. 
l9 Ibid., 10. 
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ment, ou plutot une conversation entre des sages dont l'un joue le role du maitre. Entre eux se 
trouve probablement l'objet (un plat d'argent?) a propos duquel ils discutent ouphilosophent. 

Un examen direct de l'original en septembre 2001 m'a conduit a faire les observations 
suivantes: 

- rien n'oblige a supposer qu'il y a plus d'un personnage accroupi; 

- les chignons dont parle Marshak ne sont pas (ou ne sont plus) visibles, mais le person- 

nage accroupi a inconstablement une dhoti a l'indienne, nouee bas sur la taille; 

- plutot que sur un tabouret, le personnage de gauche est assis sur un siege a dossier incurve; 

- l'observation principale porte sur l'objet rond que le personnage de gauche designe de la 

main (pi. 3a). II est peint en blanc, avec un croissant bleu clair dans la partie superieure 
gauche. Ceci evoque fortement une sphere armillaire partagee entre le jour et la nuit. 
En haut a gauche, contre le bord interieur, se distinguent encore trois petites taches en 
bleu fonce. Elles paraissent trap regulierement espacees pour etre de simples ecailles 
laissees par la chute d'une couche superieure de peinture; Ton songe aux semis de 
corps astraux parcourant certaines spheres armillaires, 20 au encore aux figures des 
phases de la lune disposees le long de la circonference. 21 L'identification de l'objet 
comme un instrument d'enseignement astronomique parait en tout cas s'imposer. 

Cette identification va nous mettre sur la voie des modeles utilises par le peintre pour 
ce detail particulier de la composition. Le theme de la lecon d'astronomie a ete traite dans 
l'iconographie classique principalement sous deux variantes: 1 'une met en scene les philo- 
sophes de l'Academie, 22 l'autre la Muse Uranie et l'"astronome" (en fait, le poete) Aratos 
(pi. 3c). 23 Dans tous les cas la sphere est posee sur un support - trepied, coffret ou socle -, 
et ceci pourrait bien expliquer pourquoi sur la peinture d'Afrasiab la sphere flotte au-des- 
sus du sol: le support aura ete escamote dans la transmission du theme. Le modele le plus 
proche est, a 1' evidence, celui qui associe Uranie a Aratos, comme sur la mosaique de Tre- 
ves qu'on date maintenant de la fin du Hie siecle ou du debut du IVe. On y retrouve, inver- 
see, la meme disposition relative des personnages; a Treves Uranie est debout et, comme a 
Afrasiab, elle abaisse sa main droite vers la sphere; Aratos est assis tres bas (sur d'autres 
images, ou il figure seul devant la sphere, il est accroupi); 24 la sphere celeste comporte en 



Voir par exemple H. G. Gundel, Zodiakos (Mainz 1992), Kat. Nr. 338 (mosai'que de Sainte- 
Colombe, avec des semis d'etoiles). Je remercie ma collegue Francoise Gury (CNRS, Paris) pour ces 
references aux figurations astronomiques antiques. 

Ibid., pi. 7a (codex de Munich, IXe s.). 

O. J. Brendel, Symbolism of the sphere (Etudes preliminaires aux religions orientates dans l'Empire 
remain 67, Leiden 1977), pis. I- VI (mosaique de Pompei, Musee archeologique national de Naples), VII 
(mosaique de la Villa Albani a Rome). 

Sur une mosaique de Treves, dite "mosaique de Monnus": Gundel, op. cit., Kat. Nr. 296; 
P. Hoffmann, J. Hupe, K. Goethert, Katalog der romischen Mosaike aus Trier und dem Umland (Mainz 
1999), Kat. Nr. 103, pi. 67. Autre variante du meme theme, avec Aratos debout et Uranie assise, sur le plat 
d'argent de Berthouville (Cabinet des Medailles, Paris), ibid., Kat. Nr. 5, fig. 23). 

Ibid., fig. 30a et Kat. Nr. 329 (gemme, Cambridge, Fitzwilliam Museum; le personnage pourrait etre 
aussi identifie comme Hipparque). 
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bas a droite un croissant sombre, et elle est parcourue de bandes symbolisant le Zodiaque 
et les orbes planetaires. 

Le theme classique a pu etre vehicule par divers intermediaries - manuscrits, plats, 
gemmes, tous attestes comme supports de telles figurations. Le schema a ete conserve 
tel quel, mais certaines adaptations ont ete introduces: le personnage du disciple est 
indianise par son costume, tandis que celui du maftre, remplacant la Muse, est delibe- 
rement figure a la grecque, assis sur un siege carre a haut dossier. Ce qu'on a probablement 
voulu montrer, c'est un Grec transmettant le savoir astronomique a un Indien. Et c'est 
exactement ainsi que l'lnde percevait elle-meme l'origine de sa tradition: sans meme qu'il 
soit besoin de remonter a la periode des royaumes grecs en Inde, le texte fondateur de 
l'ecole d'Ujjain, la plus prestigieuse des ecoles indiennes d'astronomie et d'astrologie, est 
le Yavanajataka, 'L'horoscope grec', compose en 269 de n.e. sur la base d'un traite 
importe d'Alexandrie 25 . 

Quant a l'inclusion d'une scene evoquant 1'astronomie dans un panneau consacre a 
l'lnde, elle n'a rien de surprenant. Elle est conforme a 1'image de l'lnde chez les Iraniens. 
Dans le roman pehlevi du Kdrndmagl Ardaxser iPdbagdn (XII. 2-3) le roi Ardashir, ayant 
decide de consulter 'les savants, les sages, les magiciens et les devins' (ddndgdn ud frazana- 
gdn [ud] kedan [ud] kunddgdn) au sujet de l'avenir de son regne, depeche un envoye 
aupres du 'magicien des Indiens' (ked I Hindugdn). 26 Dans la litterature arabe l'lnde 
conservera la reputation d'etre le pays par excellence des sciences exactes et des sciences 
divinatoires: "La medecine est florissante en Inde, de meme que la philosophie . . . (Les 
Chinois) ont une science astronomique, mais davantage aux Indes" ('Ahbdr as-Sin wa 
l-Hind, § 72). 27 

La peinture d'Afrasiab a done reserve la meme place respective aux deux grands pays 
qui depuis longtemps constituaient l'horizon commercial des Sogdiens, la Chine et l'lnde, 
chacun evoque dans la direction de l'espace qui lui etait traditionnellement associee. II ne 
semble pas cependant qu'ils aient ete mis au meme rang dans la symbolique politique ve- 
hiculee par la composition. Le Fils du Ciel et I'imperatrice ont ete places en regard de Var- 
khuman et, sans doute, de son epouse. Les scenes consacrees a l'lnde etaient-elles, a leur 
tour, dominees par la figure gigantesque d'un roi? Les destructions ne nous permettent pas 
de repondre avec certitude: dans ce qui subsiste en place, les deux chevaux qu'on apercoit 
sont de proportions normales. On peut cependant se demander si c'est par hasard que les 
fragments qui nous sont parvenus, sans doute de la partie superieure, montrent des scenes 
de combat: telle etait bien, depuis la mort du souverain Harshavardana en 647, la realite 
politique de l'lnde du Nord. Si cette impression est juste, l'lnde aurait done ete evoquee 



D. Pingree, The Yavanajataka ofSphujidhvaja, edited, translated and commented on (Cambridge, 
Mass., 1 978), 2 vols.. Voir al-Biruni, Alberuni's India, trad. E. C. Sachau, vol. 1 (London 1910), 1 58: "There 
is another book still larger than this, which comprehends the whole of astrological science, called Yavana, 
i.e. belonging to the Greeks". 

B. T. Anklesaria, Kdr-ndma-i Artakhsir-i Pdpakdn, text and translation (Bombay 1935). 

Ed. et trad. Sauvaget (ref. ci-dessus n. 14), 26. Voiraussi Mas'udI, Les Prairies d'or, trad. Ch. Pellat 
(Paris 1962), t. 1: l'lnde est la patrie par excellence de l'astrologie (§ 152-1 53) et des mathematiques(§ 165), 
le roi de l'lnde est a la fois "roi des elephants" et "roi de la sagesse" (§ 344). 
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comme une terre aux fleuves genereux, aux legendes pittoresques, a 1 'antique sagesse 
astrologique, mais aussi comme une nation divisee. 28 

L'on pourrait alors apprehender la composition d'Afrasiab selon deux axes. L'axe 
nord-sud presenterait un jeu de miroirs, ou s'entrecroiseraient non seulement les figures 
royales disposees en X, mais aussi les themes: dans une certaine mesure les Sogdiens 
jouent aux Chinois (ils pratiquent le culte des ancetres), les Chinois jouent aux Sogdiens 
(les dames tiennent des instruments de musique d'Asie centrale; le theme de la chasse 
montagnarde, bien que connu dans l'art Tang, est tres familier a la peinture sogdienne). 
L'axe est-ouest, quant a lui, s'ofFrirait comme une progression du desordre a l'ordre, 
depuis les royaumes combattants de l'lnde contemporaine ou legendaire jusqu'au grand 
rassemblement des peuples d'Asie a la cour de Samarkand. 

II m'est agreable d'offrir cette contribution a Gherardo Gnoli, qui a toujours su ap- 
prehender la culture iranienne avec generosite et dans sa pleine ouverture aux civilisations 
voisines qui l'ont fecondee ou qui ont recu son heritage. 



Une lecture plus ambitieuse consisterait a rattacher l'ensemble a la legende de Krsna: la scene 
astrologique renverrait en ce cas a la prophetie qui conduit le roi Kamsa a decider de le faire tuer; les combats 
de la partie superieure seraient ceux menes par Krsna adulte. II me parait cependant difficile d'admettre, au 
vu des autres panneaux, que la totalite du mur oriental ait ete consacree a un cycle legendaire. Dans la 
peinture de Pendjikent les scenes de genre et de fables occupent les parties les moins "nobles" du decor, 
generalement de petits panneaux au bas des murs de cote et de fond. C'est une place analogue, mais a une 
echelle superieure, qu'ont recue a Afrasiab les enfances de Krsna ou les themes apparentes que Ton devine. 



LES GRANDS FEUX DE L'EMPIRE SASSANIDE: quelques 
TEMOIGNAGES SIGILLOGRAPfflQUES 
(Planche 4) 

Rika Gyselen 

Les premieres informations directes sur l'organisation administrative des grands 
Feux et la facon de formuler leur nom proviennent des bulles decouvertes sur le site de 
Takht-i Suleiman, l'ancien sanctuaire de "Adur Gusnasp" (le Feu Gusnasp). 1 Certaines de 
ces bulles portent des impreintes de sceaux inscrits. Utilisant ces inscriptions sigillaires 
qu'il avait en grande partie dechiffrees lui-meme, Philippe Gignoux y a ajoute la docu- 
mentation sigillographique qui etait a sa disposition en 1979 pour commenter les "noms 
des Feux". 2 

On peut resumer et systematiser ses observations ainsi: 

1) le mot Adur seul designe le dieu du Feu, a condition d'apparaitre dans un contexte 

explicite qui indique qu'il ne s'agit ni d'un nom propre ni d'un patronyme. L'exemple 
cite est Panah 6 Adur, c'est-a-dire 'Protection en Adur'; 3 

2) le nom d'un Feu peut etre formule avec le terme Adur, suivi de Yizafat et du nom 

specifique du feu, par exemple Adur I Gusnasp. On en possede deux attestations, 
l'une sur un sceau administratif de mogbed, 4 l'autre sur un sceau personnel d'un 
scribe (pi. 4a); s 

3) le nom d'un Feu peut etre formule sans izafat entre le terme Adur et le nom du Feu. Dans ce 

cas il y a beaucoup de risques de confusion avec les noms propres composes avec Adur, et 
on ne peut considerer une expression comportant le mot Adur comme un nom du Feu que 
si le terme Adur est precede de la preposition o. Pour ma part, je voudrais etre plus restric- 
tive, et limiter les attestations certaines d'un Feu aux cas oil Adur est precede d'une 
formule du type abestan o 'confiance en' ou panah 6 'protection en', 6 ou encore fraz d 
'devant'. Un tel exemple est la legende abestan o Adur Gusnasp i kirbakkar 'con- 
fiance en Adur Gusnasp bienfaisant' sur le sceau du scribe deja mentionne (pi. 4a); 7 

4) le nom d'un Feu peut etre reconnu dans un nom sans qu'il ne soit qualifie de 'Feu' par le 

terme Adur. II faut alors que le contexte montre clairement qu'il ne s'agit pas d'un 
nom propre. Un tel exemple est 1' inscription Adur-duxt fraz 6 Burzen-Mihr 'Adur-duxt 
devant (le Feu) Burzen-Mihr' (pi. 4b); 8 



1 Gobi 1976. 

Gignoux 1979, en particulier "Signification d'Adur", 76-81. 
Gignoux-Gyselen 1982, sceau n° 60.1/5.74. 

4 Gobi 1976, empreinte n° 703. 

5 Ibid., empreinte n" 601. 

6 Pour un apercu de ce type de formules: Gignoux 1976a. 

7 

Sceau de Boxtog, fils de Hamihr, scribe du feu Gusnasp: Gignoux 1979, 77. 
8 Gyselen 1993, sceau 20.A.2/5.9. 
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5) le nom du Feu peut aussi etre formule avec le terme Ataxs. Un exemple est l'inscription 
Zar-Mihr mog abestan ud panah o Ataxs Gusnasp 'Zar-Mihr, mage, confiance et pro- 
tection dans le Feu Gusnasp' (pi. 4c). 9 

En fait, il n'est pas necessaire que le terme Ataxs so\X precede d'une formule pour etre 
compris comme le nom d'un 'Feu' puisqu'il n'entre pas comme composante dans des noms 
propres comme c'est le cas du mot Adur qui designe a la fois le 'Feu' et le 'dieu Adur' . 

II peut etre utile de remarquer que le terme ataxs a parfois ete lu, a tort, a la place du 
mot adur. 10 En effet, quand ce dernier est ecrit 'twr en ecriture lapidaire, les deux lettres w 
eXr, qui sont notees par lememe signe 1, ne sont parfois pas bien separees l'une de l'autre 
et peuvent etre confondues avec s TO-. Si un tel accident de graphic peut expliquer la 
lecture 'ts au lieu de 'twr, n il ne peut cependant pas justifier 1' interpretation Ataxs qui 
s'ecrit en pehlevi 'ths. n II n'y a, en effet, aucune raison pour que dans le monnayage des 
Hie et IVe siecles on ait note a la place de la forme pehlevie 'ths (Ataxs) la forme 'ts (Atas) 
qui est une graphie du persan. 

Le Feu royal ou dynastique 

Les monnaies des Hie et IVe siecles portent systematiquement au revers 1 'image d'un 
autel du feu et l'inscription Adur (sous forme de NWRA ou de 'twr) i . . . suivie du nom du 
roi. On peut en conclure que la fondation d'un feu royal etait un devoir pour le roi au mo- 
ment de son investiture ou de son couronnement. Mais on ne trouve nulle part dans aucune 
source une preuve explicite d'une telle obligation. Quoiqu'il en soit, l'etablissement d'un 
Feu royal a ete une realite puisqu'il sert de date de depart pour le calendrier du regne com- 
me le prouve bien l'inscription de Bisapur. 13 

Sur le monnayage des premiers rois sassanides, seul 1 'ideogramme NWRA est atteste. 
Le terme adur fait une tres timide apparition sous Wahram II (276-293) et reste tres 
minoritaire jusqu'a l'epoque d'Ardashir II (379-383). A premiere vue on pourrait en 
deduire qu'il existe un ordre chronologique dans l'utilisation des termes NWRA et adur. Si 
un tel ordre existe, cela ne peut etre que dans des inscriptions de type "dynastique" - 
monnayage, inscription royale - puisqu'on trouve deja le terme adur a l'epoque de Sapur 
Ier (241-272) dans l'inscription "privee" de Bisapur dans laquelle le "Feu royal" est 
qualifie de aduran sah 'le roi des feux'. 14 



9 Gignoux 1976b, bulle 16.32a. 
10 Mochiri 1996. 

1 1 Voir par exemple Gignoux 1 976b, 25-26: sceau 3.4 et Gignoux-Gyselen 1982, sceau n" 60. 1/5.74. 

Boyce 1983, 471, tient le mot ataxs pour la forme habituelle pehlevie qui evolue ensuite en persan 
modem en atas, tandis que le mot adur serait la forme parthe. 

Cette idee avait ete suggeree par Ghirshman 1936 lors de sa decouverte de l'inscription de Bisapur. La 
partie de l'inscription qui nous interesse ici a ete traduit par Widengren 1 97 1 , 774: "In the month of Fravartln of 
the year 58, of the fire of Artaxsatr the year 40, of the fire of Sahpuhr, the king of fires, the year 24". D'autres 
inscriptions comme celle de Mishkinshahr (Gropp 1968) ou celle d'Eqlid (Gropp 1969) mentionnent sans 
equivoque un calendrier qui commence par l'avenement du roi et la fondation du Feu "royal". 

Ghirshman 1936. 
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Le Feu "pour l'ame" 

Outre la mention d'adur I Sapur sur le monnayage de Sapur Ier et dans l'inscription de 
Bisapur, on connait une troisieme attestation d'un feu de Sapur Ier. Celle-ci se trouve dans 
l'inscription de Sapur Ier sur la Ka'ba de Zoroastre (ci-apres SKZ). 15 Mais ce Feu ne sem- 
ble pas etre le Feu dynastique puisque dans la meme phrase Sapur Ier dit qu'il a fonde aussi 
quatre feux pour les plus proches membres de sa famille et il mentionne explicitement 
qu'ils ont ete fondes pad ruvan ud panndm c'est-a-dire 'pour l'ame et la gloire 
posthume'. 16 II faut remarquer que les noms de ces cinq feux commencent tous par le mot 
Khusrd suivi du nom de la personne pour qui le feu a ete fonde. On peut etre tente de 
considerer dans ces noms de Feux - Khusro-Sapur, Khusro-Adur-Anahid, etc. - le pre- 
mier terme Khusro, litteralement 'bonne reputation', comme un nom generique pour ce 
type de Feu "pour l'ame". Mais jusqu'a present aucun argument ne peut etre apportepour 
confirmer une telle hypothese. C'est d'autant plus difficile a prouver qu'aucun nom d'un 
Feu Wahram n'est precede par le terme generique Wahram. 

Les feux Wahram 

Aussi bien les sources primaires que secondaires font souvent etat de fondations de 
Feux Wahram. Dans son inscription (SKZ) Sapur Ier dit qu'il a fonde beaucoup de feux 
Wahram dans les pays (qu'il a conquis) sans qu'en soit precise l'endroit ou le nom. 17 On 
trouve une reference tout aussi vague aux Feux "Wahram" dans les inscriptions de 
Kirdlr. 18 Plusieurs sources secondaires egalement vehiculent des traditions a propos des 
Feux Wahram. Cependant le Sahrestamha-l Eran mentionne explicitement la presence 
d'un Feu Wahram a Samarkand et a Balkh. 19 

Aucune de ces sources ne fournit un nom pour l'un ou 1 'autre de ces Feux Wahram. 20 
Seuls les noms des trois plus anciens et plus sacres Adur Wahram reviennent comme un 
leitmotiv dans les textes. II s'agit de l'Adur Gusnasp, l'Adur Farnbag et l'Adur 
Burzen-Mihr 21 et on y ajoute souvent un quatrieme, le Feu Karkoy. 22 

1 . Adur Gusnasp 

Le Feu Gusnasp avait ete fonde quelque part en Medie, et transfere ensuite dans un an- 
cien sanctuaire localise sur le site de Takht-i Suleiman. Quelques temoignages sigillogra- 



Pour l'edition la plus recente de 1' inscription de Saptir I sur la Ka'ba de Zoroastre voir: Huyse 1999. 

Huyse 1999, I 46-47, § 33-34, et II 105. Je dois la traduction 'gloire posthume' pour "pannam" a 
Philip Huyse. Sur le type de fondation "pour l'ame" voir aussi de Menasce 1964. 
17 Huyse 1999, 1 45, § 32. 
18 Gignoux 1991. 

19 

Markwart 1931, respectivement 9 § 3 (commentaire p. 28) et 10 § 9 (commentaire p. 38). 

II est impossible de savoir si les noms de Feu fournis par certains auteurs ont trait a un Feu Wahram, 
ou encore a une autre categorie de Feu. Voir par exemple Perikhanian 1983, 640-641 qui donne des noms de 
temples du Feu royal: Ardawahist, Afzon-Ardashir, Ohrmazd-Peroz. 

Pour plus d'amples informations sur ces feux: Boyce 1983, 472-476. 
22 Boyce 1987, 3. 



134 



Rika Gyselen 



phiques de ce Feu existent (voir sous 2, 3 et 5 et les pi. 4a et 4c) et attestent une structure 
administrative du Feu Gusnasp aussi bien qu'une devotion personnelle a son egard a tra- 
vers des formules comme 'confiance en Adur Gusnasp' ou 'confiance et protection dans le 
Feu (a taxs) Gusnasp' . A en juger de ces temoignages, il semble bien que les termes adur et 
ataxs aient eu la meme connotation et qu'on les ait employes indifferemment l'un ou l'autre. 

L'exacte localisation, a l'epoque sassanide, des deux autres Feux n'est pas connue 23 et 
leur site n'a par consequent pas fait l'objet de fouilles. Toutefois, rien n'empeche de presu- 
mer que l'Adur Farnbag et l'Adur Burzen-Mihr aient connu une organisation comparable a 
celle d' Adur Gusnasp, et que leurs noms aussi aient ete invoques pour demander protection. 

2. Adur Farnbag 

A l'epoque sassanide le Feu Farnbag etait installe sur une montagne dans le Fars. 24 
Ph. Gignoux a voulu voir dans la formule Walan l mog 5 adur Farnbagdn une allusion ace 
Feu. 25 

3. Adur Burzen-Mihr 

Le troisieme Feu Wahram etait etabli sur une montagne dans le nord-est de l'lran, 
territoire anciennement parthe. 26 On possede une mention de ce Feu sur un sceau qui porte 
la legende Adur-duxt frdz 5 Burzen-Mihr ' Adur-duxt devant (le Feu) Burzen-Mihr' (pi. 4b). 
On peut se demander pourquoi dans cette legende le Feu Burzen-Mihr n'est pas qualifie 
par le terme Adur ou Ataxs comme cela etait le cas pour le Feu Gusnasp. Comme on en 
connart maintenant une deuxieme attestation, toujours sans le mot adur ou ataxs, il n'est 
pas impossible que cette maniere de formuler le nom du Feu Burzen-Mihr etait habituelle. 
Cependant deux attestations ne sont pas suffisantes pour constituer une preuve definitive 
d'une telle pratique. Ce deuxieme sceau avec le nom de Burzen-Mihr etait connu, mais 
l'etat de sa conservation n'avait pas permis de lire correctement le nom de Burzen-Mihr. 27 
Une nouvelle empreinte beaucoup plus claire (pi. 4d), permet desormais de lire la legende 
Dad-Burz-Mihr aspbed Ipahlaw panah 6 Burzen-Mih[r] 'Dad-Burz-Mihr, aspbed parthe, 
protection dans (le Feu) Burzen-Mihr'. 28 

Malgre cette interpretation, l'absencedumot otfwrlaisse planer un doute surl'identite 
de Burzen-Mihr. Qu'on l'ait interprete comme un Feu n'est pas etranger a la renommee du 
Feu Burzen-Mihr. Un survol de toutes les formules avec abestan 6 ou panah o met en 
evidence que ces formules se rapportent presque toujours a la divinite (le Dieu unique ou 
les Dieux) ou a une notion ayant un rapport avec le Feu (le dieu Adur, le Feu Gusnasp et (le 
Feu) Burzen-Mihr). Quelques rares fois, ce genre de formule est associe a un nom qui a 



Boyce 1983 cite les differentes opinions a ce propos. 
'Boyce 1983, 474. 
; Gignoux 1979, 77-78. 

'Boyce 1983, 472 qui mentionne l'incertitude du nom de la montagne: Revand ou Mihr. 

Gignoux-Gyselen 1987, bulle MFT 54. 

'Un dessin en est donne: Gyselen 2001, 46, Seal A. 
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premiere vue ne peut etre rapproche d'un Feu. C'est en particulier le cas pour la formule 
abestan 6 Burz-Mihr 'confiance en Burz-Mihr' qui est attestee sur deux sceaux. 29 II semble 
difficile de considerer qu'il s'agisse d'une faute de graphie pour le mot Burzen-Mihr et il 
faut alors se demander qui est Burz-Mihr auquel on s'adresse. 

4. Le Feu Karkdy? 

Un autre feu Wahram tres celebre est celui de Kark5y qui a ete etabli dans le Sakastan. 
C'est le seul Feu qui est explicitement nomme dans le Sahrestanlha-i Eran,™ et on le 
trouve souvent mentionne dans d'autres sources litteraires sous des noms quelque peu 
differents. 31 Son emplacement est sujet a discussion, mais tout comme les trois Feux 
Wahram precedents, il du etre etabli en haut d'une montagne, 32 meme si certaines sources 
le situent dans la ville de Zarang. 

II n'est pas impossible que le nom de ce Feu figure sur un sceau. Malheureusement 
celui-ci est trap abime pour qu'on puisse en etre tout a fait certain. Lors de la publication 
de ce sceau, Ph. Gignoux avait lu la legende: I's'whlmzdy 'psft'n 'L] 'thsy 'pzlkwpy et 
traduit 'Rah-Ohrmazd; confiance dans le Feu . . .' (pi. 4e). 33 Sur le plan iconographique, ce 
sceau est unique. On y voit quatre elements superposes qu'on peut lire ainsi de haut en bas: 
une rosace a six petales, un gros croissant, une paire d'ailes posee sur la tete d'un animal en 
remplacement des cornes ou des bois qu'il devrait normalement avoir sur la tete. A cause 
du diademe autour du cou, on aurait tendance a identifier l'animal comme etant un belier. 
L'inscription autour est entouree d'un cercle de perles rondes. 

C'est la presence exceptionnelle sur une monnaie 34 d'une rosace, bien que pas tout a 
fait similaire a celle du sceau, qui a incite un nouvel examen de ce sceau. Cette monnaie de 
Wahram Ier n'est pas seulement exceptionnelle a cause de la rosace qui figure devant le vi- 
sage du roi a 1'avers, mais aussi parce qu'elle porte au revers le nom de l'atelier monetaire 
du Sakastan. 

En reexaminant le sceau, il semble bien qu'on puisse lire 'thsy ZY glkwpy (Ataxs I 
Garkdf) au lieu de 'thsy 'pzlkwpy. Si cette lecture semble plausible, il reste a expliquer le 
nom compose avec gar et kof deux synonymes pour 'montagne', et surtout a prouver qu'il 
s'agit en realite du Feu Karkoy. N'etant pas philologue, je ne m'y hasarderai pas. 

L'lCONOGRAPfflE DES SCEAUX PORTANT LE NOM D'UN FEU WAHRAM 

Aucun des quatre sceaux sur lesquels figure une inscription ayant trait soit au Feu 
Gusnasp, soit au Feu Burzen-Mihr, ne porte le motif d'un autel du feu. Cependant, ce 



L'un des sceaux a ete publie par Gignoux-Gyselen 1982, sceau 20.34/4. 12, l'autre, dans la collection 
J. Rosen de New York, est inedit. 

30 Markwart 1931, 18, § 38 (coramentaire pp. 89-90). 
Ces sources ont ete reunies par Schippman 1971, 37-45. 
On pourrait par exemple suggerer un site comme Kuh-i Kwadja. 
3 3 Gignoux-Gyselen 1982, sceau 40.75/4.24. 
Cette monnaie est inedite mais on peut en voir une similaire, bien que moins bien conserved Nikitin 
1999, 263, fig. 1. 
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dernier motif apparait sur quelques sceaux qui, eux aussi, portent des legendes avec le mot 
Adur ou Ataxs, 35 mais dans aucun des cas il ne s'agit d'un nom d'un Feu Wahram. 

Cependant, le choix des motifs sur les sceaux avec le nom d'un Feu Wahram n'est 
sans doute pas anodin et on voudrait suggerer qu'il existe un rapport entre le motif choisi et 
le proprietaire du sceau. Les deux sceaux avec le nom du Feu Gusnasp portent un mono- 
gramme (pi. 4a et 4c). Bien que la signification exacte des monogrammes ne soit toujours 
pas elucidee dans son ensemble, il y a quelques cas suffisamment explicites pour justifier 
l'hypothese que certains monogrammes peuvent servir de signe d'identite. II n'est done 
pas tout a fait impossible que les monogrammes choisis respectivement par le scribe 
d'Adur i Gusnasp (pi. 4a) et par le mage Zarmihr (pi. 4c), represented un signe distinctif 
propre au proprietaire du sceau. Le sceau d' Adur-duxt (pi. 4b), de toute evidence une fem- 
me, porte un portrait de femme tandis que sur celui de Dad-Burz-Mihr, aspbed I Pahlaw 
(pi. 4d) on trouve le motif, plutot rare, de deux protomes de cheval aile, choix qui peut etre 
mis en relation avec le titre aspbed, litteralement 'maitre du cheval'. 

II faut rappeler qu'il est tres rare de pouvoir etablir de facon certaine un rapport entre 
le motif et le proprietaire d'un sceau. Tout aussi rares, sinon plus, sont les sceaux sur 
lesquels il existe un lien entre le motif et le contenu de Finscription. 36 D'une maniere 
generate, les motifs sur les sceaux ne semblent pas avoir un rapport avec le contenu de la 
legende qui l'entoure et 1' interpretation iconographique reste la plupart du temps proble- 
matique. Neanmoins, la litterature regorge d' identifications iconographiques. Certaines 
sont probablement exactes, ou du moins elles peuvent Fetre dans un contexte precis. 
Malheureusement, il y a une forte tendance a extrapoler et a generaliser le sens d'un motif 
qui, en realite, est susceptible d'avoir eu des significations diverses d'apres le contexte 
qu'il n'est pas toujours possible pour nous de determiner. Certes il est frustrant de ne pas 
comprendre la raison d'etre d'un motif, mais il faut pouvoir accepter qu'on est encore a un 
stade peu avance quant aux connaissances de la civilisation sassanide en general, et de 
l'iconographie sigillographique en particulier. Tout essai d 'identification d'un motif doit 
s'accompagner des reserves necessaires. II faut, en particulier, se mefier des identifica- 
tions de motifs a partir d'allusions textuelles. C'est en suivant une telle demarche que J. 
Duchesne-Guillemin a voulu interpreter le motif de l'oiseau (= faucon ?) perche au-dessus 
d'un autel comme le Feu Wahram en utilisant Fargument selon lequel Fun des avatars du 
dieu Verethragna (= Wahram) est le faucon. 37 Une telle interpretation n'est pas recevable 
surtout quand on trouve ce meme motif sur un sceau qui, de toute evidence, a appartenu a 
un chretien puisqu'inscrit en syriaque. 38 On ne peut evoquer aucune raison pour laquelle 
un chretien aurait fait allusion a un grand Feu zoroastrien. 



On trouve ces attestations reunies: Gyselen 1990. 
Un de ces rares exemples a ete publie par Gnoli 1993. 
Duchesne-Guillemin 1983, 903. 
Shaked 1995, 239-256, sceau n° 31 (fig. 16). 
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Une representation des trois Feux originels 

Evidemment, quelques rares fois on a la chance de rencontrer un motif tellement 
explicite qu'on n'a meme pas besoin d'une legende pour en proposer une interpretation 
plausible. Une telle exception est le motif du bceuf couche a droite avec du feu qui brule 
sur sa tete, sa bosse et son arriere-train (pi. 4f). II figure sur un sceau qui porte une inscrip- 
tion des plus habituelles, 'confiance en les dieux'. II ne peut s'agir que du boeuf Srisok qui 
transportait le Feu sacre du Xwaniras aux autres regions. Dans ce cas precis la sigillogra- 
phie apporte meme des details supplementaires a la description que donne le Bundahisn du 
bceuf Srisok (je reprends ici l'ancienne traduction de West): 39 "the fireplace in which the 
fire was, such as was provided in three places on the back of the ox . . . and all those three 
fires, like three breathing souls, continually shut up in the place and position of the fire on 
the back of the ox". 
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Lorsqu'au debut des annees 1970 je commen9ai mes recherches sur les inscriptions 
royales achemenides, Particle de Gherardo Gnoli "Politique religieuse et conception de la 
royaute chez les Achemenides" 1 m'enchanta et guida une part de mes reflexions, ce dont je 
suis encore reconnaissante a son auteur. 

Dans les modestes lignes qui suivent, il ne sera pourtant pas question de politique 
religieuse, d'empire et de Grand Rois achemenides, non plus que de Zarathustra, mais 
d'un sujet qui nous reunit egalement, celui du rayonnement de l'lran ancien. Gherardo 
Gnoli nous a donne The idea of Iran, qui fit date. 2 Je me permets de lui offrir un reflet 
symetrique de cette idee de 1 'Iran, en cherchant une fois encore, la derniere sans doute, des 
traces d'idees mazdeennes chez le grand Democrite d'Abdere. 

Mais ce ne sont plus ses admirables constructions philosophiques et physiques 3 qui 
nous retiendront: plutot quelques remarques eparses sur rhomme. 

La plus frappante se presente sous un double texte, enregistre sous le meme numero 
d'ordre: B II par Diels et Kranz. 4 Dans VEtymologicum Ononis on peut lire: "Athena 
Tritogeneia represente pour Democrite la raison. De l'exercice de la raison precedent ces 
trois qualites: bien reflechir, parler sans se tromper et agir comme il se doit". Les Scolies 
genevoises a I'lliade donnent a lire: "Democrite, en fournissant l'etymologie de ce mot 
[Tritogeneia], declare que c'est de la raison que decoulent ces trois qualites: bien calculer, 
bien dire et agir comme il se doit". 

L'iraniste a immediatement l'oeil attire par la sequence "parler sans se tromper" ou 
"bien dire" et "agir comme il se doit". II en vient a regarder le premier terme et trouve 
PouteueoGoa traduit ici par 'reflechir' dans le premier fragment, koy^eaeca traduit par 
'calculer', dans le second. Sans hesiter beaucoup, il fait 1 'hypothese que ces deux verbes 
expriment des idees transmises en iranien ancien par la racine MAN Spenser' . 

Bien penser, bien parler, bien agir, pensee bien pensee, parole bien dite, action bien 
faite, constituent l'enonce des lignes de force du comportement mazdeen, forment son 
guide de conduite dans la vie de tous les jours, dans les jeux sociaux et politiques comme 
dans Faction rituelle. C'est en cette liste ternaire que consiste le fond de l'anthropologie 
mazdeenne, qui rassemble tout ce que fait l'Homme. 



Paru dans Hommage universel, vol. 2 (Acta Iranica 2, Commemoration Cyrus, Leiden 1974), 
117-190. 

2 

^ The idea of Iran. An essay on its origin (Serie orientale Roma 62, Roma 1989). 

Voir sur ces questions C. Herrenschmidt, Entre Perses et Grecs I. Democrite et le mazdeisme. 
Religion, philosophic, science, Transeuphratene 11 (1996), 115-143. 

H. Diels, W. Kranz, Fragmente der Vorsokratiker, 6e ed. augmentee ([Berlin] 1951-1952). Je suis 
dans 1 'ensemble la traduction francaise due a J.-P. Dumont, D. Delattre et J.-L. Poirier, Les Presocratiques 
(La Pleiade, Paris 1988). 
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Ainsi Yasna 53, 2 invite le kavi Vishtaspa et Frashaoshtra a satisfaire Ahura Mazda 
"par la pensee, les paroles et les gestes", 5 dans un contexte eminemment rituel; tout 
comme le Yasna Haptanhaiti qui commence par "Nous sommes les glorificateurs de ce qui 
a ete bien pense, bien dit, bien accompli". 6 Cette analyse du comportement bumain etait 
bien connue des Perses a la periode achemenide puisque c'est dans son cadre que Darius 
Ier se definit au paragraphe 63 de 1 'inscription de Bisotun: "Ahura Mazda m'a apporte son 
soutien, ainsi que les autres dieux qui sont, parce que je n'etais pas un mauvais, parce que 
je n'etais pas un menteur, parce que je n'etais pas un violent , ni moi ni ma famille. J'ai agi 
selon la justice". 7 Le premier terme, vieux-perse arika, imparfaitement traduit par 'mau- 
vais', correspond a la pensee, les deux autres a la parole et aux actes. Le paragraphe 64 
suivant montre que la justice royale ne peut s'appliquer qu'a ceux qui manifestent leur 
mauvaises pensees par leurs paroles et leurs actes - puisque Ton ne peut punir quelqu'un 
pour ses pensees, invisibles tant qu'elles ne sont pas exteriorisees: "Toi qui plus tard seras 
roi, l'homme qui est menteur ou celui qui est violent, ne sois pas leur ami, punis-les". 

En bref, Democrite ferait une etymologie des plus fantaisistes d'un des noms 
d' Athena, Tritogeneia, en glissant sous ce qu'il prend, en grec, pour le nom du nombre '3' 
l'ensemble temaire des registres dans lequel le mazdeisme, depuis les plus anciens textes, 
produit une analyse du comportement humain. 

Mais Democrite soumet le bien deliberer ou le bien calculer, le parler sans se tromper 
ou le bien dire, enfm l'agir comme il se doit sous le patronage de la (j>p6vr|cn<; 'raison, 
intelligence, conscience' - sous la domination d'un principe intellectuel, qui n'est, 
notons-le au passage, pas le kayo*;. Ce surplomb de l'esprit reflexif peut passer pour un fait 
philosophique et un trait de rationalisation, a quoi nous reconnaissons spontanement la 
pensee grecque, qui seraient dus a Democrite d'Abdere. 

Mais que savons-nous de la relation, dans un sujet mazdeen, entre la possibilite de 
"bien penser, bien parler, bien agir" et la justice, dont parle Darius? Sommes-nous si surs 
que l'iranien ancien arstat 'justice' n'a rien a voir avec la raison? Ou bien encore, que 
savons-nous des relations internes a un sujet mazdeen entre la possibilite de "pensee bien 
pensee, parole bien dite, action bien faite", Taction de l'entite divine Vohu Manah 'Bonne 
Pensee' et les representations iraniennes anciennes, perses en particulier, de ce que nous 
nommons "la personnalite, le caractere" (manah en vieux perse)? 8 

Retenons au moins, a defaut de pouvoir faire mieux, que Democrite connut l'analyse 
mazdeenne du comportement humain "pensee, parole, acte" et l'integra a sa vision du 
monde divin, en fit un outil de connaissance du nom d'Athena, deesse de la raison. 

II est reconnu depuis longtemps par les antiquistes qu'Herodote entendit parler des 
xrafstra, betes de lamauvaise creation, anti-ahourienne; en effet, il y fait allusion en 1, 140, 
disant que "les Mages tuent de leur propre main toutes (sortes d'etres), sauf le chien et 



5 J. Kellens, E. Pirart, Les textes vieil-avestiques, vol. 1 (Wiesbaden 1988), 189. 

6 Op. cit, 133. 

7 Vieux-perse arsta, avestique arstat. Cf. R. G. Kent, Old Persian: grammar, texts, lexicon,- 2nd rev. 
ed. (New Haven 1953), 132; P. Lecoq, Les inscriptions de la Perse achemenide (Paris 1997), 210. 

g 

C. Herrenschmidt, Le moi mazdeen, a paraitre. 
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l'homme, et ils s'y appliquent a l'envi avec ardeur et massacrent indistinctement les 
fourmis, les serpents et les autres (betes) qui rampent et volent. C'est leur coutume, elle est 
comme cela depuis le debut, admettons-le". 9 

Ne peut-on, d'apres les fragments de Stobee, penser que Democrite, lui aussi, fit allu- 
sion aux xrafstra et aux coutumes des mazdeens, mais sans les nommer expressement? 
Voyons les textes: 10 "Du meme [a savoir Democrite] : Voici ce qui doit nous determiner a 
tuer ou ne pas tuer les animaux; on peut a bon droit tuer ceux qui sont nuisibles et ceux qui 
s'appretent a nuire, et notre sante requiert davantage qu'on le fasse plutot que non". "II 
faut tuer par-dessus tout, tous les (animaux) qui nuisent. Celui qui le fait recevra en 
partage, dans toute societe bien ordonnee, une meilleure part de bonheur, de justice, de 
fermete et de . . .". "Ce que j'ai indique touchant les betes malfaisantes et les serpents qui 
nous sont hostiles, doit etre, a mon avis, applique egalement aux hommes. Dans toute 
societe bien ordonnee, suivant les lois ancestrales, on doit tuer l'ennemi, amoins que la loi 
l'interdise, car chaque pays a ses sacrements particuliers, ses alliances et ses engage- 
ments" (Stobee, Florilege, IV, ii, 15, 16 et 17). 

Tout se passe comme si Democrite repondait a Herodote, en connaissant le maz- 
deisme de facon differente de l'historien d'Halicarnasse et en elargissant le point de vue. 
Tuer, ne pas tuer? Et tuer quoi, les betes nuisibles seulement, ou l'homme avec elles? Dans 
toute societe bien ordonnee on tue l'ennemi - qu'il soit homme ou bete - et 1'on suit des 
coutumes originelles, des lois ancestrales, des usages sacraux -et la Perse, avec ses Mages 
et ses mazdeens, est une societe bien ordonnee. 

Ce qui reste fascinant et tout a fait hors d'atteinte - au moins pour moi -me parait etre 
ce que nous livre Democrite d'une psychologie mazdeenne. Quel texte iranien nous assure 
que dans la societe mazdeenne bien ordonnee celui qui tue les xrafstra "recevra en partage, 
une meilleure part de bonheur, de justice, de fermete (?)". Que pourraient etre, en Iran, le 
bonheur (grec et>9uuir|) et la justice (grec 8ucr|)? Peut-etre vieux perse Myati et arstatl 

II nous manque un ou plusieurs chainons entre des Iraniens mazdeens du Ve siecle 
avant notre ere et Democrite. Que connut, que rencontra, qu'exploita ce dernier? Seule- 
ment des discussions a batons rompus avec des savants, dont il prit note? Des textes? Mais 
alors, lesquels? Nous avons deja rencontre ce probleme a propos des idees scientifiques de 
Democrite et des paires de couleurs opposees: nous n'avions pu fournir comme modele 
iranien a la paire rouge/jaune-vert trouvee chez Democrite qu'un texte tardif, extrait du 
Bundahisn indien et analyse par B. Lincoln. Mais ce rapprochement, en soi insuffisant 
pour etablir un "emprunt" de Democrite a ITran mazdeen, prenait un relief particulier dans 
la serie ou il s'inscrivait. 

Voyons une derniere fois cette serie, en y ajoutant nos presentes donnees. Parmi ses 
options scientifiques, Democrite defendit l'idee qu'il existe une semence feminine et que 
cette derniere participe a la sexuation du foetus, contre la majorite des physiologues grecs 
et a l'instar des representations dualistes mazdeennes, ou regne la complementarite des 



9 Herodote, Histoires I, texte etabli et traduit par Ph.-E. Legrand (Paris 1970), 155. 
10 Diels-Kranz 68 B 257, 258, 259. Le dernier terme du fragment B 258 est rendu par Duraont en 
'propriete', mais demeure tres peu sur. 
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genres et l'equilibre des qualite ahouriennes et des qualites demoniaques. II decrit les 
atonies comme n'etant ni blancs ni noirs, ni chauds ni froids, ni sees ni humides et surtout 
ni rouges ni jaunes, cette paire d'opposes demeurant inconnue de la litterature grecque 
precedant Democrite, mais apparaissant dans la tradition mazdeenne tardive et qui est 
probablement d'une date plus ancienne. Democrite reconstruisit les deux sortes de corps 
du monde des phenomenes avec des concepts qui ressemblent a ceux qui servent, encore 
dans le Bundahisn indien, a etablir et differencier semence masculine et semence femi- 
nine. Democrite pensa une rupture entre le niveau invisible des atomes, niveau de l'etre, et 
le niveau sensible des qualites percues par les sens, niveau de la convention: cette fracture 
interne aux choses du monde fait penser a la composition duelle de la representation 
mazdeenne des corps. Tout y est le resultat du melange de la bonne et de la mauvaise 
creation: elles sont irreductibles l'une a 1' autre et coexistent en tout corps - hormis les 
etres divins. Enfm, si le mazdeisme proposait une theorie du temps clos pour l'histoire du 
monde, Democrite pensa la pluralite des mondes - chacun etant clos sur lui-meme. 11 

La tradition grecque rapporte que Democrite connut des Mages et recut d'eux un 
enseignement; des elements de sa biographie, sa connaissance de l'analyse en "penser, 
parler, agir" du comportement humain, sa discussion sur les coutumes de tuer les animaux 
nuisibles et si l'homme en fait partie, nous assurent desormais de son bien fonde. La con- 
struction philosophique democriteenne peut done se situer sur deux plans au moins: une 
reponse aux Eleates, a leur conception de l'etre immobile et hors du temps, et un dialogue 
avec lTran mazdeen des Mages, des Medes et des Perses a la periode achemenide. 

Le rire de Democrite constitue peut-etre un de ses traits les plus celebres. II est pour- 
tant de tradition recente, atteste par des fragments du premier siecle avant notre ere et du 
premier siecle de notre ere (Ciceron, Horace, Juvenal), auxquels s'ajoutent encore les no- 
tices de Stobee. 12 Zoroastre rit a la naissance, comme le racontent Pline (Histoire naturelle 
VII, 72) et la tradition mazdeenne moyen-perse du IXe siecle de notre ere (Denkart et 
Anthologie de 2atspram)P A Rome, on thematisa le rire de Zoroastre et celui de Demo- 
crite a peu pres dans la meme periode. Est-ce un hasard? Ou bien plutot savait-on, mieux 
que nous, la dette de Democrite a lTran mazdeen et done a Zoroastre? 



11 Art. cit., n. 3. 
12 Diels-Kranz 68 A 21. 

13 C. Herrenschmidt, Le rire de Zarathustra, l'lranien, inM.-L. Desclos, Le rire des Grecs (Grenoble 
2001), 497-511. 
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1 . The five divisions of the Zoroastrian day 

In Zoroastrianism there are five priestly divisions of the twenty-four hour day, 1 called 
asniia- ratu- in Avestan, and gah in Middle and New Persian. Their individual Avestan 
names are 

1 . usahina- ratu- 'the time of dawn ', lasting from midnight to the disappearance of the stars, 

2. hduuani- ratu- 'the time of pressing (the Haoma), morning', lasting from dawn to midday, 

3. rapiQfiina- ratu- 'the time of preparing the meal, lunch time, midday', the time of midday, 

4. uzaiieirina- ratu- 'the time of the declining day', lasting from midday until the appear- 

ance of the stars, 

5. aifiisru9rima- aibigaiia- ratu- 'the time of . . . (?)', lasting from the appearance of the 

stars to midnight. 

Two of these names describe natural events in so far as usahina- refers to the dawn of 
the new day and uzaiieirina- to the waning daylight in the late afternoon. The name hauua- 
ni- originates from the ritual action of pressing the Haoma, and rapidpina- from the more 
ordinary and common custom of preparing one's meal around midday. While the meaning 
of each of the first four names is transparent, that of aifiisruOrima- aibigaiia- is not. Bartho- 
lomae, AirWb. 94 and 88, although making a suggestion for an etymology of aifii-sruOra- 
(see below 2.2.), does not translate either of the two terms. Wackemagel-Debrunner, 
AiGr. II 2 p. 708 leave the root in aipi-sriiOra- unidentified, and Hoffmann 1969, 25 n. 2 
considers aibi.gaiia- as a dark word ('dunkles Wort'). The present article surveys existing 
etymologies and proposes a new interpretation of the name ai/Bisnl0rima- aibi gaiia-. 

2. AI/3ISRO0RIMA- 
2.1. Formation 

Morphologically, aiftisruBrima- is a formation with suffix -ima- from a noun *aifii- 
srttdra-} The latter is a derivative with suffix -9ra- from a verbal root sru or sru in the zero 



Cf. Darraesteter, ZA 1 25 ff. These five time divisions are used during the summer months. In winter, 
however, there are only four, as hauuani- and rapiO/iina- merge into one, called hauuani- ratu-, see on this 
Boyce 1968. The order in which the individual sections are listed above agrees with that of .V 46-51 and is 
probably older and more original than the one starting with hauuani- ratu-, cf. Darmesteter, ZA I 32-33 and 

Hintze, forthcoming. 

2 

Following a suggestion by Reichelt 1 90 1 , 1 2 1 , Bartholomae, AirWb. 94 considers a stem aifSisruera- 
to be attested in FiO 27b, where he corrects aifiisruOrim to aifHsruBram. However, as argued by 
Klingenschmitt, FiO 755, the transmitted form aifiisrQerim probably stands for a form of Av. aifiisru0rima-. 
For similar corruptions cf. the variant reading aipisruBr3m of the mss. Ptl 03 L18 K19 in G 4.5 for correct 
aifiisruOrimam. 
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grade with preverb aifii. Since there is otherwise no evidence for a root srii in Indo-Iranian, 3 
it must be assumed that the root is sru, and that -srii- in aifSisriiQrima- is a conventional 
spelling for *aifiisru9rima-, with unetymological but consistent -w- instead of -u-. 

The suffix Ilr. *-tra- usually forms neuter nouns and may be attached to a root in 
either the full grade or the zero grade. Originally the ablaut grade of the root depended 
probably on the accent. When the suffix *-tra- is attached to an accented full grade root, 
the formation may denote an instrument with which the action is performed, cf. e.g. Ved. 
srotra-, Av. ° sraoOra- 'ear' from the root Ilr. *cru 'to hear'; Ved. mantra- m., Av. maQra- 
m. 'formula' (literally: 'instrument for thinking') from the root Ilr. *man 'to think'. 
Another meaning of the formation is that of a place where the action denoted by the verb 
happens, e.g. Ved. ksetra- 'field, ground', OAv. soiQra- 'district', from the root Ved. ksi, 
Av. Si 'to dwell' (AiGr. II 2, p. 701-703). 

Nouns which are accented on the suffix are usually verbal abstracts. Here, too, the 
root may be either in the full or in the zero grade (cf. with full grade root Ved. hotra- n., 
Av. zaoOra- n. '(office of) libating, libation' from Ilr. *fu 'to pour'; Ved. ksatra- n., Av. 
xsaOra- n. 'rule' from Ilr. *ks(H)a- 'to rule'; 4 Av. sraoOra- n. 'recitation' from sru 'to hear'). 
Examples for verbal abstracts with suffix -tra- attached to the zero grade root include Ved. 
vrtrd-n. 'resistance', Av. varadra- n. 'resistance, victory' from the root Ilr. *ur 'to enclose, 
ward off (AiGr. II 2, p. 704, 708 f). The same root may form verbal abstracts in-/ra- from 
both zero and full grade roots. For instance, from the Av. root uruuis 'to turn', there is a 
zero grade noun uruuistra- n. 'disaster' (literally: 'turning', AirWb. 1 547), and a full grade 
*uruuaestra- underlying the adjective fraouruuaestrima- 'characterized by the return (of 
cattle)' {AirWb. 997). The latter is marked by the same suffix as aifiisrudrima-. 

The complex Av. suffix -drima-, consisting of a suffix -ima- attached to the suffix 
-Gra- (< Ilr. *-tra-), goes back to Indo-Iranian, too, as it has its exact equivalent in Vedic 
-trima-, equally a suffix conglomerate from -tra- and -ima-. This suffix forms adjectives 
whose basic meaning is 'made or completed through the action denoted by the verb'. Nouns 
in Ved. -trima-/ '-trima-, Av. -drima- are usually formed from the zero grade root, although 
there are also instances with full grade root. Vedic examples for full grade formations in- 
clude khanitrima- 'made by digging', from Ved. khanitra- 'shovel' from root khan 'to 
dig', and for zero grade formations krtrima- 'artificial' from root kr 'to make', piitrima- 
'purified' from pu 'to purify', and others {AiGr. II 2, p. 708, 710 f. § 525). 

In the Avesta, there are altogether three formations with suffix -9rima-, which are 
only attested in Younger Avestan. Apart from those already mentioned, i.e. aifiisruQrima-, 
from zero grade root, and fraouruuaestrima-, from full grade root, there is aiiaQrima-, a 
well-documented name of the divinity of the fourth season and of the five-day feast cele- 
brated at the end of that season. The latter occurs always next to forms of fraouruuaes- 
trima-. 5 All these nouns characterize a certain period of time. According to this pattern, 



3 An IE root *kleuH 'to purify' appears to be continued in Lithuanian and perhaps in Old Latin, see LIV 
289 f. 

4 Mayrhofer, EWAia I 426, 421. 

The meaning of aiiaOrima- was convincingly established by Roth 1880, 703-705 as describing the 
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Av. aifiisruOrima- should be an adjective 6 characterizing the 'time' (ratu-) of aibi.gaiia- as 
that which is 'made or completed through the action of aifii-sru' . 

2.2. The root in aipMsru9rima- 

While the suffix of aifiisruOrima- is transparent, the problem with establishing a basic 
meaning lies with the identification of the verbal root sru, underlying the formation. Bar- 
tholomae, AirWb.94 suggests tentatively that this root belongs with the adjective sruuant- 
'creeping' attested in FiO 12 and in Vd 7.27 (AirWb. 1 649). Being semantically similar to 
the expression raocarjham fragati- in FiO 27b, which denotes the gradual approach of the 
lights at dawn, the noun aifiisruOrima- would lexicalize the idea of the night's gradual ap- 
proach. Etymologically, he connects the underlying root sru, as a formation with an -w-en- 
largement, with Vedic tsar 'creep on, sneak' (cf. Bartholomae, IF 9 (1898), 276). 

The present participle sruuant- is translated as 'wst'p /ostap/ 'oppressing' in FiO 12 
(= Klingenschmitt 516), and the compound upa.sruuant- in Vd 1.21 as QDM 'wst'p kl 
/abar ostap kar/ 'making oppression, oppressing' . Gershevitch, Mithra 183, supposing that 
the Pahlavi version renders the true meaning of the Avestan word, translates sruuant- 
accordingly as 'pressing'. He rejects Bartholomae's connection of Av. sruuant- with Ved. 
tsar and posits instead a new Avestan root *sru 'to press', which he sees also in the first 
member of the Av. compounds srao-yana-, srao-ra9a-, srao-tanu- and srauua-samna- . 
However, as he does not provide any further identification of such postulated root, which 
would be homonymous with sru 'to hear', it appears that this explanation is based on an 
ad hoc assumption. In any case, he does not refer to aifiisruOrima-. 

A homonymous root 2 sru is also postulated by Waag 1941, 120. He considers aifii- 
sruOrima- as a -Orima- derivative from a verb aifii-sru- and compares the latter to the Ved. 
verb pra-sru-, which forms a causative present pra-sravaya-, identical with that of the root 
sru 'to hear'. Nevertheless, pra-sru- would belong to a different root sru whose present 
pra-sravaya- meant 'to bring forward'. Av. aifiisruOrima- would denote the evening time, 
its basic meaning being that of 'driving home' the herds from the pastures ('Heimtrieb der 
Herden von der Weide'). However, the assumption of a second Vedic root 2 sru cannot be 
substantiated as all the attestations of pra-sru may well belong with sru 'to hear'. 7 

The most obvious solution is to identify sru- in aifiisruOrima- with the well-attested 
Av. verb sru 'to hear', which forms a compound aifii-sru in the Avesta. This was sug- 
gested by Darmesteter, ZA I 26 n. 6 and Geiger, Civilization 155 n. 5, but rejected by 
Bartholomae, AirWb. 94. While Geiger posits the meaning of underlying *aifiisruOra- as 
'watch, guard', Darmesteter is more faithful to the meaning of the verb sru 'to hear' and 



time when the cattle is driven back home from the summer pastures in the mountains. Similarly, 
fraouruuaestrima- referred to the return of cattle. On the practice of alpine type transhumance in modern 
Afghanistan cf. Witzel 2000, 327; on the Gahanbars Geiger, Civilisation 148-151; Boyce 1970, 519, 524. 

It is unnecessary to posit two stems, as done by Bartholomae, AirWb. 94, according to whom most of 
the attestations belong to a masculine noun denoting the deity of the fourth out of the five priestly time 
divisions. 

7 Mayrhofer, EWAia H" 667 and KEWA m 374 with references; Renou, EVP 12, 98. 
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observes that both parts of the name aifiisrutoima- aibigaiia- probably referred to the reci- 
tation of the Gathas, although their sense remained obscure. Geldner, Studien zum Avesta I 
50 n. 3, too, identifies the underlying root as sru 'to hear' and interprets aifiisru0rima- as 
'die lauschigste (aiwi-sru), stillste Zeit der Nacht'. Kellens 1996, 67 n. 25 follows 
Darmesteter in supposing that the expression aifSisruOrima aibigaiia "semble fonde sur la 
complementarite ecouter-chanter". 

2.3. The verb aipi-sru 'to listen ' in the Avesta and its correspondence in the Rgveda 

It appears from what has been said so far that the compound aifti-sru 'to listen' is the 
most likely candidate for the underlying verb from which ai/Bisrudrima- is ultimately 
derived. The verb aifSi-sru is well attested in the Avesta and the compound is also found in 
a nominal derivative in the Rgveda. In order to determine the more precise meaning of 
aiftisruOrima-, the attestations of these compounds need to be examined. 

In Avestan, the verb aifii-sru is attested altogether five times (AirWb. 1641). Four of 
the relevant passages are in the Nerangestdn (once auui . . . sru N 24) and one in Vd 3.40. 
N 24 is about simultaneous recitation by two priests. Here the verb describes the 
objectionable behaviour of a priest who, while celebrating the Yasna (Haptanhaiti, see 
n. 10), listens to the recitation of the other priest instead of concentrating on his own 
recitation. 8 Such listening does not 'please the Ratus': 

N 24 yd yasnam + yaz3nti 

+ afsmainiiuua vd vacastastiuual vd 

uua + ratufriia 

hpm.smt. + vdciidSa * yazanti 
+ uua aratufriia 

kat ham.srutvdcimca 
yat hakal + dmrutd 
afsmainiiuuQnca + vacastastiuuatca 
auui + ainiio + surunuuaiti noU ainiio 
aeso ratufris yd noU + aifSi.surunuuaiti 

If they celebrate 9 the Worship 10 



Kotwal-Kreyenbroek 5 1 n. 95 comment that priests in Naosari are still trained to concentrate entirely 
on their own recitation and ignore that of other priests next to them in the ritual precinct. 

The readings of the mss. TD and HJ yazabanti (the first time) and yeziztuua, i.e. yezwt-uua (the 
second time) are obviously corrupt. Waag 1 94 1 , 49 emends + yazoiti, + yezditi, forms which do not exist since 
the optative, if that is what Waag intended, takes secondary endings. Humbach 1961, 108 only objects 
against Waag's conjectures that one would expect a dual form and proposes instead a reading + yazdite, 
which, however, is as little a dual form as Waag's yazoiti and is, moreover, equally non-existent. Just as in 
other passages where the relative pronoun introduces a conditional clause {AirWb. 1220), a form in the 
indicative is expected also here. The syntactic context of N2A requires furthermore a dual form, since the 
verb should agree with the preceding dual ya (thus interpreted by Bartholomae, AirWb. 1218) and the 
following duals uua and (a)ratufriia. A 3rd ind. pres. dual of yaz should be either yazaete in the middle or 
yazato in the active (cf. Kellens, Verbe av. 212-213). The latter is what Kotwal-Kreyenbroek 48, 50 
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in verse lines 1 1 or in stanzas, 
both of them satisfy the Ratus. 

If they celebrate while listening to one another's words, 
both of them do not satisfy the Ratus. 

And what (is) 'listening to one another's words?' - 
When both pronounce 13 simultaneously 
in verse lines 11 and in stanzas 14 



conjecture, in support of which they refer back to (equally emended) srauuaiiato in TV 23. Their emendation 
is certainly justified, especially in view of the form's syntactic context which calls for a dual verbal form. 
The problem with such correction is, however, that it is not at all supported by the manuscripts, which 
suggest a 3rd pi. ending -anti. Closest to the manuscript readings remains Bartholomae, AirWb. 1812 and 
1277 with his emendation of a 3rd pi. + yazanti, which is accepted by Kellens, Verbe av. 104, 214. This is 
after all perhaps the most likely solution. It requires, however, the additional assumption of a grammatical 
irregularity in so far as the verb in the 3rd plural does not agree with its subject, which is in the dual. Such 
ungrammatical feature could be accounted for by reference to the relatively late date of the Nerangestan. 

Kotwal-Kreyenbroek 49 translate 'both perform the act of worship'. However, as suggested by 
Bartholomae, AirWb. 1272 with n. 2, it appears that yasnam refers here to the Yasna Haptanhaiti, as it does 
clearly in N22 and some other Av. and Pahl. passages. If this is so, the description of the recitation of the YH 
as 'in verse lines and/or in stanzas' in N 24, throws further light on the style of this text, which was 
characterized by Narten, YH 2 1 as liturgical recitation prose close to poetry. Watkins 1 995, 229-236 further 
observes that the YH exhibits a type of literature structured not by a syllable counting metre, as the Gathas, 
but by a variety of rhythmic patterns and rhetorical figures, both of which follow an inherited model of 
traditional liturgical recitation. 

The manuscript readings are here afsmainiig HJ, afsmainiign TD (the first time) and afsmaniiuugnca 
HJ, afsmainiiuugnca TD (the second time). Waag's 1941, 49 emendation + afsmanuuat is unnecessary, cf. 
the critical remarks by Humbach 1961, 109, since this word was ingeniously analyzed by Hoffmann 1958, 
10 as the Avestan spelling of original afsma ni-yuvg (i.e. afsma niiuug), a syntagma consisting of the acc. sg. 
of the neuter noun afsman- 'verse-line' and the nom. sg. m. of the Avestan equivalent of the Vedic present 
participle ni-yuvant- of the verb ni-yu 'to join, bestow'. Hoffmann-Narten 48 n. 45 further support this 
interpretation by adducing Yt 8.9 rama-niuui, which they analyze as rama-ni-iuua, a nom. sg. m. of either 
the same participle or of a formation with suffix -uan-. Panaino, Tistrya 102 adduces also bamaniuua- 
'radiant', cf. Mayrhofer, EWAia II 402 with further references. Hoffmann-Narten cautiously suggest that 
the whole phrase afsma niiuug vacastastiuual may be interpreted as 'yoking the poetry (afsman-) in metrical 
form'. The second afsmainiiuugnca in N2A could accordingly be corrected to + afsmainiiuugnta, anom. dual 
m. of the same participle agreeing with the 3rd dual * amruto. However, this idea is not supported by the 
context of TV 24, because afsmainiiuug and vacastasiuuatare coordinated, as two distinct expressions, first 
by disjunctive va . . . vdand the second time by the enclitic conjunction -ca . . . -ca. 

The stem of this noun is probably 0 vaciia-, cf. the following "vacimca. Waag's 1941, 49 emendation 
for transmitted vacaiiaSa HJ, vacaiiaSi TD is justified, although a spelling -aii- instead of -if'-, as supposed 
by Bartholomae, GIP 155, § 268.1 1, and AirWb. 1811-1812 is also possible. 

The correction of drmuto to amruto brings the text in agreement with the Pahlavi translation gowend 
and goes back to Darmesteter, ZA ITJ 95, n. 5, cf. Bartholomae, AirWb. 1 194, 1 196 n. 7: Kellens, Verbe av. 212. 

14 

The form vacasta of the mss. was corrected by Darmesteter, ZA HI 94 (vacastastiuuat) and 
Bartholomae, AirWb. 1340 (vacastastiuuatca). 
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(and) one 15 listens, 16 but the other one does not, 
that one pleases the Ratus who does not listen. 17 

The Ratus are pleased, in contrast, when the priest listens to his own recitation. N26 is 
about the voice's volume with which the Gathas should be recited. When reciting them, 
the priest should raise his voice to such a level of audibility that he can hear (aifii-sru) 
himself 'with his own ears': 

N 26 yd gdda srauuaiieiti 
apd va paitis.x'aine 

raoSarjhd va + karasanam va + gaSo.tinam [va] 

' gaeOanam va vasiiantanam 

yezi + huuaeibiia + usibiia + aifii. surunuuaiti ratufris 

yezi aat ndit huuaeibiia uiibiia aifii. surunuuaiti apaiia~{ 

yezi + apdit 

aat ndit + apdit 

aetaSa + maSamiia + vaca framaramno ratufris 
If one recites the Gathas 

while there is an interfering noise either of water, 
or of a stream, or of highwaymen, or of bandits, 18 
or of lowing 19 lifestock: 20 

He pleases the Ratus when he can hear 21 (himself) with his own ears. 22 



The mss. readings auui did (HJ) and auuaciid (TD) were corrected to auui aniio by Bartholomae, 
AirWb. 136, 138 n. 6. 

16 The mss. transmit 3rd pi. surunuuainti(TD, HJ) and surunauuainti (T58). Bartholomae, AirWb. 136 
emends a 3rd sg. surunuuaiti (so also Kellens, Verbe av. 170 and Kotwal-Rreyenbroek 50), which would 
be used here instead of a dual form, but ibid. 1641 he reads sw-unuuainti, a "plural instead of sg.". 

17 The mss. read srunaiti (TD) and srunaiti(HJ, T58). Bartholomae, AirWb. 1641, 1643 with nn. 20-21 

emends this into thematic aifji.srunuuaiti, cf. Kellens, Verbe av. 170 (surunuuaiti). 

The form gaSo.tinam was restituted by Bartholomae, AirWb. 488 f. On the stem ga&o.ti- 'bandit', 

see Hoffmann 1967, 182. The insertion of the third in this line is supported by the coordination of the two 

words in Yt 1 1 .6 and in TV 53 karasasca gaSditisca. 
19 

Bartholomae, AirWb. 1417 does not give any analysis of the transmitted word vasiiantanam HJ. 
Kellens 1983, 90 restores aiiantinam, i.e. *aiieitinqm, referring to the Pahlavi translation ayisnih 'passing'. 
More likely is Waag's 1941, 51 suggestion to identify the verb as vas 'to low', cf. Mayrhofer, EWAia II 547. 
There is, however, no need to correct with Waag vdsaiiatam (edited also by Kotwal-Kreyenbroek 54) from 
a present stem vasaiia-, because the corresponding Vedic vasaya- has causative meaning 'make bellow', see 
Jamison 1983, 166. As a causative meaning does not make sense in the context of /Y26, one should read with 
HJ vasiiantanam. The additional space left in the ms. HJ after the s and before the ii is probably insignificant. 
The latter form is gen. pi. of the participle of the present stem vdsiia-, which equals Vedic vasya- 'to low', cf. 
on the latter Goto 1987, 297 with n. 706, who refers to Khotanese nvass- 'to make a noise'. 

20 

On the basis of the Pahlavi translation gehan, the form gaeOanam was restituted by Darmesteter, ZA 

III 96 n. 4 for gaOangm of the mss.; so also Kellens 1983, 89 f. 

21 + 

The form aifii. surunuuaiti (edited e.g. by Kotwal-Kreyenbroek 54) is corrected from transmitted 
aifli.srunuuaiti (TD HJ) and aifii. srunauuaiti (T58). The spelling sru- instead of sunt- is only found in late 
texts, see Narten 1982, 147 n. 11, who gives an explanation for the origin of the Younger Avestan present 
stem surunu- (instead of *s3rznu-). 

For the emendations huuaeibiia and + usibiia, cf. Kotwal-Kreyenbroek 54. 
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If he cannot hear (himself) with his own ears, let him reach (the necessary level of sound), 

if he can reach it. 

But if he cannot reach it, 

then he pleases the Ratus recalling (the Gathas) with a medium (loud) voice. 

In N6Q, too, the verb aifti-sru refers to the hearing of the recitation as a meritorious act 
which pleases the Ratus. Here the verb denotes the mutual hearing of the recitation of the 
sacred texts by several members of the same household: 

N 60 yd aeuud haSd.gaedanfim 

barssmaca + frastarsnle 

gausca + paiti.baraiti 

aSal aniie antardt_ naemdl hdOrahe 

+ vacdsca + framrauuainti 

gauuastriidca varasna + varazinti 

vispaesamca aifiisrunuuaiti 

vispe ratufriio 

yezi dat noit aipisrunuuanti 

aeso + ratufris 

yd barasma + frastarante 

gausca paiti baraiti 

If one member of a household 

spreads out the sacrificial straw 

and brings an offering from the cow, 

while, within the distance of a hdBra-, the others 

pronounce 23 the words 24 

and do the works of pasture 

and they hear 25 (the recitation) of all, 

then they all please the Ratus. 

But if they do not hear (the recitation of all), 

then only that one pleases the Ratus 

who spreads out 26 the sacrificial straw 

and brings an offering from the cow. 



The form framrauuainti was corrected by Bartholomae, AirWb. 1195 from transmitted 
framauuainti (HJ). It could be either an athematic present subjunctive or a thematic indicative. The latter is 
found in the imperative °mrauua (instead of mriiiSi), ind. middle 0 mrauuaite, inj. middle ° mrauuanta. 
Nearly all these thematic forms listed by Kellens, Verbe av. 98 occur in the expression ustatatam ni-mru, 
except for the imperative fra-mr(a)uua (Vd). The latter shows that thematisation is also found outside that 
formula, and TV 60 framrauuainti should probably be added to the list of thematic forms. 

The ms. HJ reads here vacasca, which Bartholomae, AirWb. 1342 corrects to a plural vacasca. 

The 3rd sg. aifiisrunuuaiti is probably used here instead of the 3rd pi. (Bartholomae, AirWb. 1641), 
cf. the following aifiisrunuuanti. 

The form frastarante was corrected by Bartholomae, AirWb. 1596, 1597 from transmitted 
frasteranti. Kellens, Verbe av. Ill, 179 n. 16 comments that the transmitted form may be corrupt for either 
an active 3rd sg. fra-staranaiti or a middle 3rd sg.fra-starante. 
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Thus in the three Nerangestan passages, the verb aifii-sru denotes the listening to the 
recitation of the sacred texts. Slightly different is the meaning in Vd 3.40, where aifti-sru 
refers to the listening to the teachings of the Mazdayasnian religion. The passage is about 
the expiation of the guilt resulting from defiling the earth by burying the dead body of a 
dog or of a human being and leaving it there for two years without digging it out again ( Vd 
3.38). Such misdeed cannot be expiated {Vd 3.39), except if the guilty person either 
already is a Mazdayasnian, or afterwards avows the Mazdayasnian religion and in future 
desists from such defiling actions: 

Vd 3.40 kuua aeuua 
yezi atjhal 

astuto va aifii.srauuand va 
daenam mazdaiiasnim 
aal yezi anhat 

anastuto va anaifSi.srauuand va 
daenam mazdaiiasnim 
aetacU aeibiid spanhaite 
dstauuanaeibiid daenam mazdaiiasnim 
3UU3r3zanbiid pascaeta araOfiiia siiaoOna 

'Under which conditions (may the misdeed be expiated)?' - 
'If someone has 

either avowed or has been instructed 
in the Mazdayasnian religion. 
And if someone 

has not avowed or has not been instructed 

in the Mazdayasnian religion, 

it will eliminate the (guilt) of those 

who avow the Mazdayasnian religion (now), 

as long as they do not perform unlawful actions afterwards'. 

Here the nominal forms aifii.srauuana- and anaifii.srauuana-, which are originally 
middle participles of the root aorist, describe the activity of listening to the teachings of the 
Mazdayasnian religion. In the Avestan passages discussed above the verb ai/Si-sru denotes 
the listening to the recitation of the sacred texts and to the teachings of the Mazdayasnian 
religion. The compound with aifii appears to mean a particularly attentive listening. 

In Vedic, s'ru with the preverb abhi is found only in the nominal Vrddhi-derivative a- 
bhi-srava- 'hearing, listening', which is attested twice and only in the Rgveda. In both pas- 
sages, it denotes the listening of the divine couple Heaven and Earth to the singer's hymn: 

RV 1.185.10a rtdm dive tad avocam prthivyd abhisrdvaya prathamam sumedhah I 
I, of good wisdom, have spoken this right (word) to Heaven and Earth to listen to first. 

RV 10.12.1a dyava ha ksamd prathame rtendbhisrave bhavatah satyavaca I 
Heaven and Earth, who speak the truth, are rightly the first in listening. 

The semantic component of 'attentive' listening is thus also present in the Vedic 
compound. Assuming that the Avesten verb aifii-sm 'to listen' underlies the formation of 
aiftisriiOrima-, the literal meaning of '* at fti-sruOr a- as a verbal abstract should be 'attentive 
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listening'. For ai/3isru0rima- , we may accordingly posit a basic meaning of 'made or 
completed through the action of attentive listening (aifii-sru)'. The adjective characterizes 
aibi. gaiia- as the 'time' (ratu-) characterized by 'attentive listening'. 

3. AIBIGA1IA- 

In contrast to aifiisriidrima-, which is a regular Younger Avestan form, showing the 
sound change of the intervocalic stop -b- to fricative -/?-, the labial stop is consistently 
retained in the compound aibi-gaiia-, which thus appears to be an Old Avestan loan word 
in the Younger Avesta. 27 The Old Avestan character of this name is further substantiated 
by the lengthened word final vowel of the preverb in the variant reading aibi.gaiidi of K4 
in Y 1.6. However, the precise meaning of aibigaiia- is usually considered as obscure as 
that of aifiisrudrima-. 2 * 

On purely formal grounds, the second part of the compound aibi-gaiia- could be a 
derivative with suffix *-ia- from either ji 'to live' or from one of the two homonymous 
Avestan roots ga 'to step' and 'to sing'. The first of these three possibilities can be 
excluded immediately because, for semantic reasons, it is unlikely that the well-attested 
noun gaiia- 'life', derived from ji 'to live', constitutes the second part of aibigaiia-. 

Of the root ga 'to step, to put one's foot' (AirWb. 5 1 7), a noun gaiia- 'step' (as a mea- 
sure) is only found in FiO 27a (= KJingenschmitt, FiO 736). While in Avestan the root does 
not occur with the preverb aibi or aifii, it has that preverb in the Vedic verb abhi-ga 'to ap- 
proach, come to, enter' . If aibigaiia- was a derivative from that verb, its basic meaning 
should be something like 'approach' or 'coming towards'. One could argue that this may 
refer to the 'gradual approach' of the night, and thus achieve a meaning similar to that sug- 
gested by Bartholomae for aifii.srudrima- {AirWb. 94, see above 2.2.). However, it would 
be very difficult to find a reason why the word should have an Old Avestan sound shape. 

Although this second possibility cannot be entirely excluded, both formally and 
semantically more promising is the connection of aibi-gaiia- with ga 'to sing', 29 which in 
Avestan is found only in nominal compounds and derivatives. This connection proves 
particularly fruitful for two reasons. First it allows to establish matching sets of pairs 
between different compounds with ga 'to sing' and sru 'to hear'. Second, an explanation 
for the Old Avestan sound shape of the preverb aibi becomes possible. 

Both verbs, ga 'to sing' and sru 'to hear', form compounds with fra besides those with 
aibi and ai/Si, thus yielding the following proportion: the derivative fra-gaQra- 'chanting' 
occurs next to fra-sraoBra- 'recitation' as aibi-gaiia- is found next to aifti-sruBrima- . 
However, the pair of the compounds with fra is not as tightly coupled as that of those with 
aibi/aifii, because the former belongs to a liturgical formula together with two other nouns 
of praise, namely framaraOra- 'recollection, recitation with subdued voice' and fraiiasti- 
'praising', e.g. in 



This was already noted by Spiegel, Commentary 58; see also Hoffmann 1969, 25 n. 2. 
28 Bartholoraae, AirWb. 88; Hoffmann 1969, 25 n. 2. 

29 

A connection of aibi-gaiia- with the root ga 'to sing' was suggested by Darmesteter, ZA I 26 with 
reference to the noun gaVa- 'hymn', derived from the same root, and by Spiegel, Commentar U 58. 
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Y 55.7 bayam staotanam yesniianam yazamaide 
staotanam yesniianam yazamaide 

frasraodramca framanOramca fragddramca fraiiastimca 

We worship the part (consisting) of the Staota Yesniia. 
Of the Staota Yesniia we worship 

the loud recitation, the recitation with subdued voice, the chanting and the praising. 

The same sequence is also found in 720.5, Vr 3.7 and Vr 13.3. In addition, frasraoOra- 
occurs on its own in syntactic parallel with staoOfia- 'praise' and fraiiasta- 'well-prayed', 
both nouns equally denoting the liturgical recitation, in Vr 2.6 and in 

Vr 1 .4 niuuaeSaiiemi hankaraiiemi 
saraSaeibiio asahe ratubiio 

ahunahe vairiiehe frasraodrahe asaond asahe raBfid 

niuuaeSaiiemi hankaraiiemi 

asahe vahistahe staoBfiahe asaond asahe raff/So 

niuuaeSaiiemi hankaraiiemi 

yefjhe.hataiia hufraiiastaiia asaoniia asahe raBfid 

I invite, I perform 

for the divinities of the year, the Ratus of truth, 

for the recitation of the Ahuna Vairiia, the truthful Ratu of truth. 

I invite, I perform 

for the praise of the Asa Vahista, the truthful Ratu of truth. 
I invite, I perform 

for the well-prayed Yeijhe.Hdtd, the truthful Ratu of truth. 

Moreover, there are also semantic differences between the compounds with fra and 
those with aibilaifii. The full-grade derivative frasraoOra- is based on the causative 
meaning of the root and denotes the recitation of the sacred texts. In contrast, the 
zero-grade compound with aifii, aifiisruQrima- , refers to the attentive listening to the 
recitation. All four compounds with fra, fra-gaOra- and frasraoOra-, together with 
fra-mar30ra- and fra-iiasti-, lexicalize different aspects of the recitation of the sacred 
texts, while aibi-gaiia- and aifiisrudrima- denote two different activities, namely that of 
chanting, on the one hand, and that of listening, on the other. In spite of these differences, 
however, it is clear that the various compounds with fra and aibilaifii of the roots ga 'to 
sing' and sru 'to hear' belong to the lexical inventory of liturgical and ritual language. 

A second argument in support of the connection of aibi-gaiia- with the root ga 'to 
sing' derives from the phonetic shape of its preverb aibi, instead of YAv. aifii- or auui-. w 
For if aibi-gaiia- belongs with ga 'to sing', then it shares this feature with a semantically 
similar group of nouns derived from the verb aibi-gar 'to welcome, greet', namely the root 
noun aibi-gar- 'welcome', the -//-abstract aibi.jarati- f. 'welcome', the adjective aibi- 
gairiia- 'to be welcomed', and the agent noun aibi.jaratar- m. 'welcomer'. With one ex- 
ception, all of them are only found in Younger Avestan but consistently exhibit the Old 



See above with n. 27. 
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Avestan form aibi instead of aifii. The only Old Avestan attestation is the agent noun aibi. 
jardtar- in the Yasna Haptatjhditi (735.2). As was convincingly argued by J. Narten, the 
entire family of aibi jar belongs to the technical terminology of praise in the Avestan ritual 
language and denotes the welcoming and greeting of Ahura Mazda and his good creations 
during the ritual worship. 31 Forming part of that inventory of ritual language, these words 
have retained their Old Avestan forms even in the Younger Avesta. 

The same reasoning could be applied to the noun aibi-gaiia-, although it is the only 
representative of compounds of gd with aibi. However, that the root gd 'to sing' provided 
forms of the liturgical and ritual language is not only documented by the compound 
fra-gddra-, discussed above, but indeed by the noun ga~6a-, the name of the most sacred 
liturgical texts of the entire Avestan literature. Like aibi-jar and its derivatives, aibi-gaiia- 
is accordingly a loanword specifically from the ritual language of praise of Old Avestan. 

4. AIpISRUQRIMA- A1BIGA11A- AS THE NAME OF THE FIRST HALF OF THE NIGHT 

It has been argued above that the expression aifiisruOrima- aibigaiia- describes two 
aspects of the same process. These are that of 'singing of, or 'praising' (aibi-gd), Ahura 
Mazda and all his good creations by reciting from the Avesta, on the one hand, and that of 
attentive listening (aifii-sru) to the singing or recitation of the sacred Avestan texts, on the 
other. Both aspects of this activity are referred to in all three Nerangestdn passages where 
the verb aifii-sru is attested, although the 'singing of (aibi-ga) Ahura Mazda is not 
referred to. 32 Instead, the passages mention the recitation of the sacred texts. The latter 
activity is denoted by the verbs a-mru 'speak, pronounce'(jV24), srauuaiia- 'recite' (JV 26) 
and fra-mru 'speak, pronounce' ( + vacSsca + framrauuainti N 60). 

The contexts of the attestations in TV 24 and N 26 differ from that in N 60 in so far as the 
two former passages are about the recitation by two chief priests (zdt). N 24 states that azor 
should concentrate on his own recitation and not on that of the other priest reciting nearby. 
Similarly N 26 enjoins that a priest should be able to hear his own recitation of the Gathas. 
TV 60, in contrast, appears to refer to the recitation of Zoroastrians at home in their families. 
Those who participate in the domestic ritual may, at the same time, carry on with their 
daily work, but the passage states clearly that for the ritual action to be successful it is 
decisive that all those who recite the sacred texts can hear one another's recitation 
(vispaesgmca aijBisrunuuaiti). 

But why were aibi-ga 'to sing of and aifii-sru 'to listen attentively' used as the bases 
to form the name of the evening time? N 60 could perhaps provide an answer to this 
question if we assume that the time of the family recitations of the sacred texts, as referred 
to in N 60, were the evening hours. It would be the time when members of a household 
return home, so as to be all 'within the distance of one hdOra-' and praise Ahura Mazda, 
while carrying on with their 'works of pasture' nearby, as described in that passage. 



On the meanings of these compounds, see Narten, YH 88-90. 

32 

It emerges from the Vedic attestations of the verb abhiga that the name of the divinity is the object of 
this verb, e.g. RV 8.32. 13 tarn indram abhi gayata 'sing of this Indra!'. 
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The name of the evening section of the Zoroastrian day, ai/SisruOrima- aibigaiia- 
ratu-, means accordingly 'the time of chanting characterized by attentive listening'. Both 
aipi-sruOrima- and aibi-gaiia- belong to the ritual language of praise. Thus, not only is the 
name of the beginning of the day, hauuani-, derived from the inventory of ritual language 
but so is also that of the beginning of the night, aiftisruBrima- aibigaiia-. While hauuani- 
characterizes the priestly ritual, aifSisriiQrima- aibigaiia- refers to that of the lay Zoro- 
astrians. By contrast, the names of the other day sections originate from either natural phe- 
nomena (usahina-, uzaiieirina-) or human custom (rapiOfiina-). 
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The great Surkh Kotal inscription 
Helmut Humbach 



The great inscription found on a large monolith in the ruins of the acropolis of Surkh 
Kotal in North Afghanistan was made known in transliteration by Andre Maricq, epigra- 
phist of the Delegation archeologique francaise en Afghanistan, in 1958. The inscription, 
which is written in Graeco-Bactrian script, two times mentions a king named Kaniska (ka- 
nesko). Whereas it was called Kaniska inscription of Surkh Kotal (KISK) by the present 
author and Nokonzok inscription by Ilya Gershevitch, Sims-Williams and Cribb 
(1995-1996) have introduced SK4 in their publication of the recently discovered Rabatak 
inscription. SK4 was the first substantial document of the Middle Iranian dialect of 
Bactria, which was previously only known from the coins of the Kusan rulers Kaniska, 
Huviska, and Vasudeva (kanesko, ooesko, bazodeo) as well as from some minor inscrip- 
tional material, among which are SKI -3 and seven manuscript fragments kept in the Ber- 
lin Turfan collection. 1 

The quotations from SK4 in the present article follow the segmentation into § 1 to § 10 
by Gershevitch, of which § 9 is subdivided here into § 9/1-3. 

1. From § 1 of Maricq's monolith (signature M) we learn that the acropolis (ma lizo) 
was called kanesko oanindo bagolango TCaniska Nicator Sanctuary'. 2 The Kaniska 
mentioned there is generally equalled to the famous 'King of Kings, Kaniska the Kusan' as 
he is called on the gold coinage of the Indo-Scythian Kusan dynasty (saonano sao kaneski 
kosano) and who was styled "Kaniska the Great" by Sims- Williams and Cribb. 

2. Surkh Kotal is situated in ancient Bactria, which, after the Kusan dynasty had 
extended their rule far to the south into the heart of India, politically became a borderland. 
In spite of this development, which is reflected by the title karalrango lord of the 
marches, Kanarang', 3 Bactria continued to be considered by the Kusan rulers as their 
homeland. This might be the reason for the more modest title bago Sao kaneski Tord, 
King Kaniska' given to the King of Kings in Surkh Kotal, comparable to the titulature of 
the Prusso-German emperors of 1871-1918, who in Prussia itself were mostly referred to 



A collection of the Bactrian materials known at the time is found in Humbach 1966 and 1967, not 
seldom with erroneous interpretations. The spellings Kaniska and Huviska are adjusted to the current 
Sanskrit forms of the names (Kaniska, Huviska), the spelling Vasudeva is pure Sanskrit, the coins having the 
loan-form Bazodeo. Closer to the contemporary pronunciation would be Kanisk, Huvisk, Bazudew. 

Nicator = Greek nikator 'victor, conqueror' was the surname of Seleukos I. Oanindo 'victorious' is 
attested as an attribute of Kaniska on the Rabatak inscription. Oanindo is the name of the deity that is 
depicted on the coins with the attributes of the Greek Nike 'Victoria'. 

karalrango < Iran. *karan-dranga- 'who secures the borders', Early NPers. kanarang 'governor of 
the provinces bordering on the lands of the former Kusan empire', cf. Henning 1960, 50-51 and n. 2. From 
Olr. *karan(a)-, Av. karan(a)-, NPers. kanar 'extremity, limit, boundary', and dranga- 'holder'. NPers. 
kanarang is transformed into chanaranges and rendered as 'strategos' in a Greek source. 
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as Prussian Kings. 4 Yet, strangely enough, an extensive supplement to Kaniska's modest 
title is supplied in § 5 sao i bagopouro 'the King, who is the son of a god/lord'. 5 On the 
whole it is not clear how much scrupulous one should be in regard of the titulature, as even 
Vima Kadphises, the predecessor of Kaniska, who is styled on the coins as King of Kings, 
is simply called ooemo kadfiso sao 'King Vima Kadphises' in Rabatak. 

3 . The decipherment of the inscription was much impeded by its scriptio continua. Af- 
ter some preliminary steps undertaken by Maricq, the first considerable attempt to deci- 
pher it was made by Walter B. Henning in London (1960), at the time being the leading 
Iranist worldwide. According to him "the general drift of its message is clear: after its 
foundation by Kaniska, the sanctuary fell into disrepair and was abandoned, until in the 
ksuna-year 31 one Nokonzoko, a high official [i.e., a Kanarang, HH], came there and re- 
paired and adorned the place; three other officials [viz. Burzmihr, Kozgaskipuhr, Asti- 
loganjig, HH], of equal rank [i.e., Kanarangs as well, HH], were associated with 
Nokonzoko's work; the inscription itself was 'written', i.e. composed, by Mihraman and 
Burzmihrpuhr, who signed it and caused their heraldic devices to be incised after their 
names. The purpose of the inscription, therefore, is to celebrate Nokonzoko's restora- 
tion". 6 

4. Unfortunately Henning published his observations regarding the inscription in a 
fragmentary form and out of order, avoiding a coherent translation and interpretation and 
more or less silently or cryptically leaving open or half-open a number of manifest prob- 
lems. It was left to his Cambridge colleague Ilya Gershevitch (1966 etc.) to arrange 
Henning's fragments in the order of the text and to fill the numerous gaps between them. 
Gershevitch presented a notable number of basic improvements of Henning's results, par- 
ticularly concerning the technical aspect of the building of the well, but he was less fortu- 
nate when adopting Henning's translation of the introduction of the inscription (§§ 1-2) 
and further developing his picture of its colophon (§§ 9-10). 

1. The introduction (§§ 1-2) 

The Bactrian text of the introduction is faced below with Henning's translation (WH 
1960), which was followed by Gershevitch (IG 1966, 1979) and all the other scholars who 
dealt with the inscription, among them also Janos Harmatta (1964). To § 2 the 
counterproposal of the present author (HH) is added. 



To a certain extent the title bago sao recalls the title bago pirozo oazorko kosano sao of the Sasanian 
Kusan-Sah Piroz (NumKS 5) and similar other titles found on the Kusano-Sasanian coins. The inverted 
sequence sao bago [phonetically saw flay] apparently underlies Saba, name of the supreme King of the 
Turks in Tabari (NPers. trsl. Sawa). In the Sahname it is corrupted to Sawa, name of (1 ) a Turanian hero, (2) 
an Iranian hero, (3) a king of Cm. 

A similar figure of speech is found in Rabatak, lines 18-19, where the title saonano sao . . . kaneske 
kosano is resumed in the next sentence by bagopouro 'the son of a god/lord'. Bactr. bagopouro 'son of a 
god/lord' has been adopted as devaputra in Sanskrit inscriptions of the Kusan kings. See further Humbach 
1988. 

6 Henning 1960, 48. 
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§ 1 eido ma-lizo mo kanesko oanindo bagolaggo 

WH, cf. IG: This acropolis [is] the Kaniska-Nicator sanctuary, 
§ 2 sido i bago sao kaneski namobargo kirdo 

WH, cf. IQ: {the sanctuary,} which the lord, king Kaniska made name-bearing (= to 
which he gave his name) 7 

HH: {the sanctuary,} which was built by the lord, famous/pious King Kaniska 

5. Henning's translation of § 2 results in an utterly clumsy construction for which no 
Iranian parallel can be adduced and which produces a sort of useless tautology. It is prefer- 
able to equate the structure of kaneski namobargo with that of kaneski kosano 'Kaniska 
the Kusan' of the coins, which has the appearance of a relative construction (Izafet) with 
the rel. ptcl. -i, i.e., kanesk-i kosano 'Kaniska who (is) a Kusan'. As pointed out by Hen- 
ning, in the contemporaneous Bactrian orthography the final -o is a historical spelling 
which had lost its phonetic value in the course of the development of the language, as is 
most manifest in contracted spellings such as as-asko for aso asko 'from above' (< Olr. 
hacauskai). % Kanesk-i could, therefore, be equivalent to kanesko-i in Sig5 mauo kanesko-i 
zolado-sauro 'the "moon" Kaniska whose-rule-is-given-by-Zun'. 9 

6. The adjective namobargo can either come from Iran. *namah-bara(ka)- 'offering 
homage' (Parth. nmbr- 'to revere') or from Iran. *nama-bara(ka)- 'name-bearing'. By his 
interpretation of the syntax of § 2, Henning felt compelled to decide for 'name-bearing', 
taking this as an attribute of the sanctuary. 10 Yet, 'name-bearing' is an etymology which 
admittedly has some heuristic value, whereas the actual meaning of namobargo < 
*ndma-bara(ka)- most probably agrees with that of NPers. namwar < *nama-bara- 'illus- 
trious, famous', a frequent attribute of human heroes in the Sahname, which very well 
suits the famous king. But 'offering homage > pious' with namobargo < *namah-bara- 
(ka)- is a suggestive alternative in the given context too. A definitive decision is not possi- 
ble, as the Greek script does not distinguish short a from long a. 

7. In the Middle Iranian dialects the past tense of the transitive verb is formed by the 
transformation of the verb into the passive and its subject into the genitive, as if the only 
possible past of Lat. facid 'I m?ke' would heme factum 'made by me = I made'. If we cor- 
rectly interpreted the enigmatic hints given by Henning, then § 2 kaneski namobargo kirdo 
'built by famous/pious Kaniska' and the coin inscription kaneski kosano 'by Kaniska the 
Kusan' [to which one could supply zado 'struck', HH] would be appropriate examples of 



Henning 1 960, 52, who offers the alternative 'which was made bearing the name (= which was given 
the name) of the lord, king Kaniska'. 

"It is possible that here and there a closing omicron expressed a vowel actually pronounced in speech 
at the time of the inscription; in most cases it functioned as a virtual word-divider ... If an inflexional ending 
or a suffix is added to a word, the final omicron disappears" (Henning 1960, 50). 

In Chinese sources, the people of the Kusans is referred to as yue-zhi oxyue-shi 'moon family', which 
also recalls Skt. candra-vamsa- 'the lunar race of kings'. Yet 'moon' could have some astrological 
connotation as zon 'Zun' comes from Av. zrun-, weak stem of zruuan- 'God of time'. In the Bactrian 
documents zonado is a short form of the proper name zonolado 'given by Zhun'. Erroneous reading zoiado, 
Humbach 1966, 71. 

10 Henning 1960, 52. 
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this "ergative" construction, the -/' of kaneski being taken as the ending of the gen. of the 
agent. 11 Yet, Henning did not consider the ending -o of kosano and its consequences for 
the interpretation of § 2 namobargo (see above 5). Theoretically, the two instances of 
kaneski would necessitate the explanation as kaneski-i (i.e., gen. ending -i plus rel. ptcl. -/'), 
though it is useless to overinterpret the facts. From the colophon §§ 9-10 it most clearly re- 
sults that the MIran. system of noun endings had already declined in Bactrian at the time of 
SK4; it was just reflected in certain historical spellings adhibited at discretion. A histori- 
cally correct use of the noun endings -o, -/' can be expected only in traditional expressions, 
but even on the gold coins of Kaniska, which are official documents par excellence, we 
find successively under Kaniska: kaneski kosano; Huviska: ooeski kosano > ooeske 
kosano > ooesko kosano; Vasudeva: bazodeo kosano. 12 Strictly speaking, the question 
whether -i is necessarily a gen. sg. ending and, vice versa, whether each gen. sg. must have 
the ending -i must be answered in the negative. As a general rule, historically correct -/' 
shows the tendency to be replaced with the common -o, whereas replacing -o with -i is ex- 
ceptional. However that may be, in the rest of SK4 the ergative genitive is formally ambig- 
uous except for the pronominal suffixes -eio 'his/by him' and -ano 'their/by them' 13 and 
the orthostatic pronoun mano 'my/by me', for which see 16 below. 

2. The three versions (M, a, B) 

8. Not a long time after the discovery of Maricq's monolith M, 53 further Bactrian 
blocks came to light. They were published by the Indo-Europeanist Emile Benveniste, an- 
other great Iranist, in 1961. He realized that they represented two "polylithic" versions of 
the same text, designated by him as version A of 21 blocks and version B of 32 blocks. 14 
All of them had been re-used in building the stair and the wall of the well of the acropolis. 15 
Apart from minor variations especially of orthographical nature they agreed with version 
M except for the end of its message and its colophon, in which major differences became 
apparent. 

9. It was clear from the beginning that the monolithic version M is the latest of the 
three versions, exhibiting the final and authoritative text as contrasted with versions A and 
B. These had just been forerunners of M, which were made useless by it. Less convincing 
is the chronological succession A-B posed by Benveniste. He mainly based his view on 
the differences between the colophons of the triad, which, however, is not conclusive all 
the more as he did not succeed in exactly joining together the blocks of B, particularly 
those of its end. 16 



Henning 1960, 52: "kaneski is necessarily a genitive, either as possessive gen. or as the agent of a 
transitive verb in the past". Ibid. n. 7: "kaneski on the coins should be considered as a gen.". 
Humbach 1966, 42 f. Yet note that kaneske kosano is found now in Rabatak. 
E.g. § 6 ot-eio sado kando 'and a well was digged by him' = 'and he digged a well'. 
The term "polylithic" is HH's. 

Benveniste 1961 , 1 17: "remployes dans la paroi du puits, ou renverses sur les marches de l'escalier". 
The exact reconstruction of version B is found in Humbach 1967, Tafel 18. 
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10. Version B agrees with version M in mentioning a person named Burzmihr (B 
Borzomioro, M Borzomiuuro) who was responsible for the well-building work described 
in the text. Yet the style of its writing is quite different from that of A and M, being 
strongly influenced by the cursive script and, as a whole, much less carefully carried out 
than these. 17 The corruption of the name of Kaniska (Kaneski) to Kanisiska (Kaneseski) 
certainly forbade any longer-lasting official use of the version. The conglomerates of 
characters both shortly before the end of B and at its very end do not look like the work of a 
very skilled mason, but rather resemble desperate attempts to construct two monograms, 
undertaken by a dilettante. The text of B is, nevertheless, of notable linguistic interest, 
exhibiting a number of historical spellings abandoned in A and M, such as the ending 
from Olr. in kidi 'who', sidi 'which', oastindi 'they were led', where M and A have kido, 
sido, oastindo, generalizing silent -o. 18 On the other hand, though, one must be on the 
guard against blunders such as § 4 B pidorigdipa. It is wrongly copied from pidorigdo ta 
as A and M have it, which presupposes a handwritten original. 19 

1 1 . The style of writing of A agrees with that of the monolith M. The text of A breaks 
off at the end of a line shortly before the colophon but, in the same way as M, it adds to its 
end the name of Mihraman (A Mioramano, M Miuramano), sandwiched between two 
monograms of which the former varies but the later is identical in both. 

3. NOKONZOKO (§ 5) 

12. All three versions concurrently report the arrival of the high official introduced in 
§ 5 as nokonzoko-i karalrango, which was understood by Henning as 'Nokonzoko the 
Kanarang'. He explained nokonzoko as a proper name 'Nokonzoko' (Gershevitch 'No- 
konzok') and karalrango 'Kanarang' as his office. 20 This is the basis from which the en- 
tanglement in the analysis of the colophon arose, which has culminated in two extensive 
and most complicated articles by Gershevitch (1966 and 1979, cf. 1983). Things become 
less complicated, if one takes nokonzoko as the office of the newly-arrived, perhaps 'min- 
ister', and karalrango 'Kanarang' as a gen. attribute denoting the chief of the minister. In 
regard of the orthographical instability of the endings described above no grammatical ob- 
jections can be raised against this solution all the more as it is accounted for by safaro 
karalrango odo nokonzoko 'Safar the Kanarang and (his) minister' in Rabatak. 

13. nokonzoko-i karalrango of § 5 returns in § 9 as the gen. of agent nokonziki ka- 
ralrange, which is the most crucial point of the colophon. It hardly means 'by Nokonzoko 
(and three other) Kanarangs' as Henning suggested, apparently overestimating the value of 



List of divergences in Humbach 1966, 86-89. 

1 8 

The ending -a from Olr. -a is found in B § 2 ma liza 'acropolis' (cf. OP. dida 'circumwalled city'). In 
the other occurrences of the word in B, the fem. ending -a is preserved only in the def. article; B §§ 4-8 have 

ma lizo as A and M have in all instances. 

19 

Greek iota plus pi (in) for square omicron plus tau (DT). 

Henning 1960, 50, used the half-etymological rendering of karalrango as 'lord of the marches', 
which, for the sake of clarity, is replaced here with its NPers. equivalent 'Kanarang' (see n. 3 above). 
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the ending -e. n Step by step, Gershevitch abandoned three of Henning's four Kanarangs 
and contented himself with the one Nokonzoko, whom, however, we believe to be the 
minister of an unnamed Kanarang. 

4. The colophon (§§ 9-10, not in A, differently in B) 

§ 9/1 M: oto eiio mo sado odo masto (m-asto?) xirgo mano kirdo [A ends beforehand, B has 
only oto mo sado] 

WH: and eiio well 22 and the great forecourt 23 was built 
IG 1966: and this well and wall was built by Khirgman (xirgomano) 
IG 1979: and this well and dromos was built by Khirgman (xirgomano) 
HH: and this well (was built) and the *report (? m-asto-xirgo) 14 was composed by me 
§ 9/2 M: amo borzomiuuro amo kozgaski-pouro amo astiloganseigi amo nokonziki ka- 
ralragge [B: borzomioro kirdi i kozgaski pouro uastiloganzeigo nokonziki karalrangi] 
WH: by Burzmihr and Kozgaska's son and Astiloganseigo and Nokonzoko, (four) 
Kanarangs 

IG 1966: {by Khirgman} as well as by Kozgask's son Burzmihr, as well as by Astil- 

gancig, as well as by the Kanarang Nokonzok 
IG 1979: {by Khirgman} together with Kozgask's son Burzmihr the Hastiluganian 

{honouring-the-memory (maregi)} of the Kanarang Nokonzok 
HH: {by me}, the present Burzmihr, son of Kozgaska, originating from (H)astilogan, 

(acting as) minister of the Kanarang, 
§ 9/3 M: marego pido i xoadeo fromano [B maregi pido xoadeo fromano] 
WH: subservient (marego) to the emperor's command 25 
IG 1966: mindful (marego) of the emperor's command 

IG 1979: honouring-the-memory (marego) {of the Kanarang Nokonzok} by command 
of the emperor 

HH: (acting as) a vassal (marego) on order of (his) chief (i .e ., the Kanarang) 
§ 10 M: oto eiio mano nobixto amo miuramano amo borzomiuro-pourd [B omits] 

WH: and acquiescent (eiiomano) 26 Written, i.e. composed, by Mihraman and 
Burzmihrpuhr. 27 

IG 1 966 : And Iyuman (eiiomano) , as wel 1 as Burzmihr' s son Mihraman did the writing. 
IG 1979: And the same (eiiomano) (i.e., Khirgman), together with Burzmihr's sonMihr- 

aman, did the writing. 
HH: And this (eiio) was written by me (mano nobixto), the present Mihraman, son of 

Burzmihr. 



Henning 1960, 51, with regard to the ending -e of the nom. pi. bage 'the gods' in §§ 3 and 5. 
22 Henning 1960, 53. 

23 

Henning 1960, 55 n. 7, reading masto xirgomano and tentatively comparing Av. masita- 'wide, 
spacious' and NPers. xirman 'halo, threshing-floor' (Steingass 1 892, 456-457: 'reaped corn, but unthreshed, 
and piled up in a large circular stack; a heap, a halo round the moon'). 

24 See 17 below. 

25 Henning 1960, 51. 

26 Henning 1960, 51. 

27 Henning 1960, 48. 
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14. Henning noticed the similarity between § 5 eiio sado and § 9/1 eiio mo sado, 2S but 
it was not until 1966 that Gershevitch convincingly identified eiio as a dem. pron. (Olr. 
iyam), rendering both as 'this well', but eiio in eiio mano was differently explained by the 
two scholars (see 15). 

15. In § 9/1 masto xirgo mano kirdo Henning posed a compound xirgo-mano 'fore- 
court', comparing it with NPers. xirman 'halo, threshing floor'. 29 The 'threshing floor' 
was promoted to a person strangely named 'Khirgman' by Benveniste and Gershevitch. 30 
A similar solution was propagated by Gershevitch in the following § 10 oto eiio mano 
nobixto. There Henning had posed a compound eiio-mano < Olr. *aiva-manah- 'unani- 
mous' which, however, could hardly have that meaning. 31 Gershevitch 1966 took the al- 
leged compound as 'lyuman/Iyuman', another strange personal name, whereas he 
attributed the meaning 'the same' to it in 1979. 32 

16. The argument which led Gershevitch to consider not only xirgo-mano (kirdo) but 
also eiio-mano (nobixto) as uncommon persona] names is intelligible in his 1983 publica- 
tion (where he still, or again, was clinging to it being a personal name): "That we need . . . 
an animate agent placed immediately before nobixto 'written' is rendered abundantly clear 
by the fourth and fifth words of § 9 of [version] B [viz. borzomioro kirdi], which together 
mean 'by Burzmihr was built'. 33 Therefore the only acceptable alternative to translating 
eiiomano nobixto in § 10 of [version] M as 'by lyuman was written' would be 'and this 
(eiio) was written by Man or by Man'. It is not a very attractive alternative". 34 Enthralled 
by the complicated story developed by himself, he did not see that with "Man" he was 
closest to what is correct: mano (with silent -o) must be the common Iranian pers. pron. 
'my, by me': mano kirdo amo borzomiuuro 'built by me, the present Burzmihr', mano 
nobixto amo miuramano 'written by me, the present Mihraman'. This solution had been 
taken into consideration by the present author in 1970 already, though with some hesita- 
tion, since the attribution of mano to two different persons seemed problematic. 35 Yet the 
problem seen at the time is resolved now by the Bactrian documents, where the different 
reference of mano is a common device. Among their numerous occurrences of mano 'by 
me' we find a notable number of the type paralado . . . mano oiemo odo mano bagoreio- 
marego 'sold by me Wyem and by me Bagrew-mareg' in doc. J15. 



Henning 1960, 53, 'a (?) well', apparently deriving eiio from Olr. aiva- 'one', which, however, does 
not suit § 9 from which it is "not perceptibly different" {ibid., 52). 

See n. 23 above. 
30 Benveniste 1961, 139; Gershevitch 1966, 107 n. 39. 

Henning 1960, 51 n. 7, on eiiomano: "Lit. 'unanimous' from Av. *aeuuomanah-", comparing Av. 
hamdmanah- (which, however, is quite different), Skt. ekamanas- (which means 'concentrated'), and 
NPers. yakmanis (of which he gave no meaning). More plausibly Gershevitch 1966, 98, posed 'single- 
minded, purposeful' as the etymological meaning of this ghost-word. 

Gershevitch 1966, 98 and note; 1979, 65 and n. i. 

33 

Similarly already Benveniste 1961, 139. 
34 Gershevitch 1983, 180. 
35 Humbach 1970, 48. 
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17. As early as 1967, attention was drawn by the present author to the end of the 
Sogdian marriage contract Nov. 4. 36 It is stated there that the text of this document (n'm'k) 
was composed {'krty) by Wax-yokah son of Warxuman and written down (np'ysty) by 
Ramtis son of Wyasfarn on order of Uttekin (pr 'wttkyn prm'nh), thus offering a striking 
parallel to the colophon of SK4, which, as we have seen in 16, follows the style of legal 
documents. It is particularly the sequence 'krty . . . np'ysty 'composed . . . written' which 
sheds some light upon § 9/1, suggesting that oto eiio mo sado odo mas to xirgo mano kirdo 
is structured as a zeugma of the type 'Mr Pickwick took his hat and his leave'. Whereas 
sado . . . mano kirdo means 'the well was made/built by me', m-asto xirgo mano kirdo 
must have a meaning like 'the report was made/composed by me'. Is xirgo the equivalent 
of MPers. xyr 'thing, matter' (but Parth. 'yr)1 

18. Henning thought of four Kanarangs being mentioned in § 9/2, viz., 

(1) Burzmihr (borzomiuuro), 

(2) Kozgaska's son (kozgaski-pouro), 

(3) Hastiloganjlg (astiloganseigoluastiloganzeigo), 

(4) Nokonzoko (nokonzoko)? 1 

The conclusion that it is Burzmihr who is Kozgaska's son suggests itself. It became 
inevitable after the discovery of version B borzomioro kirdi i kozgaskipouro 'built by 
Burzmihr, Kozgaska's son', but the necessary consequences were not drawn by Gershe- 
vitch until five years later. 38 Sixteen years later he also accepted Henning's 1965 explana- 
tion of Hastiloganjlg as a derivation from a place named Hastilogan, apparently taking this 
now as the name of the place of origin of Burzmihr. 39 Henning was right when criticizing 
an etymological blunder committed by the present author, but he was less right when ex- 
pressing the view that "solche Eigennamen sollte man wirklich in Frieden lassen". 40 Nei- 
ther he nor Gershevitch thought of the very simple segmentation into hast-T logan 
'settlement of the Log or Logan people'. 

19. Gershevitch 1966 still clung to Henning's explanation of the quadruple amo . . . 
amo amo . . amo as equalling Lat. et . . . et . . . et . et, though his new interpretation of 
amo kozgaski-pouro as filiation forced him to athetize the second of the four. Sims-Wil- 
liams 1973 preferred a preposition 'together with', comparing the quadruplication in SK4 
with the duplication of the prep. MN 'from' in Sogd. MN nwyktc ywfiw cyr MN w'yzn'kk 
BRY 'from Cir, king of Nawikat, <from> son of Wayzanak'. 41 Yet § 5 amo bagolango 
'this/the sanctuary' points to amo being a dem. pron. or a def. article (a fuller form of 
mo/ma < Olr. ima- 'this here'). It is missing in version B, which shows that it is an optional 



Humbach 1967, 5 n.; Livsic 1962, 22 f. 

37 

Somewhat enigmatic Henning 1960, 48. 

Gershevitch 1966, 107; mind also n. 40, where he emphasizes that borzomiuuro and kozgaski-pouro 
were "recognized individually, but not yet linked, by Henning". 

Henning 1965, 80: "eine Nisbe gewohnlicher Art, mit *-cik, von einem Ortsnamen in -an oder -gan 
(aus -kan), dergleichen es Hunderte gibt". 

Ibid. n. 27: "Etwa * (H)astTlugan oder (H)astilgari' . 
41 Sims-Williams 1973, 96, from Livsic 1962, 26, document Nov. 4. 
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variant used in version M in the sense of 'the present', which possibly has some solemn 
character. Though it is no preposition, its repetition follows the same syntactic device as 
Sogd. MN adduced by Sims-Williams. 

20. That maregolmaregi means 'servant, vassal' (as opposed to xoadeo 'lord, chief, 
superior') ought not to have been doubted by Henning, who offered 'mindful' as an alter- 
native, 42 not remembering OPers. marika- 'vassal' and the Iranian personal name Vaga- 
marega 'servant of god/lord' in a Mind. Kharoshthi inscription. The meaning 'mindful' 
was accepted by Gershevitch 1966, but altered into 'honouring the memory' in 1979. 43 
Meanwhile numerous occurrences of marego 'slave, servant' have come to light in the 
Bactrian documents. 

21. In § 10, Henning most explicitly took Mihraman and Burzmihr's son as two 
different persons. 44 He was followed by Gershevitch 1966, who added "lyuman" as the 
third carver of the inscription. It was not until 1979 that he recognized that it is Mihraman 
(Gershevitch: Mihraman) who is the son of Burzmihr, as already pointed out shortly in 
Humbach 1970. 

To sum up: 

- the text of SK 4 was not composed by four but by one single person, viz., Burzmihr, the 

son of Kozgaska, a native of Hast-i Logan, the minister of the Kanarang, who is not 
necessarily the same person as the minister of the Kanarang mentioned in § 5; 

- the text was written down on a parchment not by two or more but by only one scribe, viz. , 

Mihraman, the son of Burzmihr; 

- the text was incised on the monolith M by the same stone-mason who incised version A; 

that it was Mihraman, the son of the minister, who did the carving work, lacks 
evidence. 
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Mar Aba and the impact of Zoroastrianism 
on cflristianity in the 6th century 



Manfred Hutter 



The Sasanian empire has been known as a flourishing period of Iranian identity and 
Zoroastrianism which gave no real space either to Manichaeism, despite Mani's limited 
success with Sabuhr I, or to Christianity. The first was too much inclined to universalism, 
the latter too close to Greek, and later Byzantine, culture, but neither of them fitted that 
religio-political concept which has become known, thanks to studies by Gherardo Gnoli, 
as the idea of Iran. 1 While Manichaeism did not have success for that reason 2 during the 
periods after Mani's death in the central regions of Iran, the Syriac-speaking Christians in 
Iran came up with another solution by establishing their canonical independence from the 
church in the Roman empire in the early 5th century. 3 Not only did this "Church of Persia" 
become the main expression of Christianity within Iran, but it also offered a means for 
Iranians who accepted Christianity as their religious choice to maintain their Iranian 
cultural roots and customs to a certain degree. That became most important during the 6th 
and 7th centuries as a good number of Zoroastnans converted to Christianity but could still 
hold their social positions within the Sasanian empire. The life of Mar Aba, the catholicos 
of the Church of the East from 540-552, sheds some light on the possibilities that 
Christians had to understand their religion as part of their Iranian identity. 

1 . ZOROASTRIAN ELEMENTS IN THE ACCOUNT OF MAR ABA'S LIFE 

Mar Aba was born into a Zoroastrian family and was at first fully educated in that 
religion. The Syriac description of his life 4 begins by mentioning that Mar Aba had been 
well educated in Zoroastrianism and Persian literature, and therefore he was offered a high 
position at the court of Khosrow I. 5 Immediately after his conversion to Christianity, Mar 
Aba began to face some problems from his former fellow-Zoroastrians because of his new 
religion and therefore he gave up his career at the Sasanian court. This may have happened 
about 520/525. 6 He first went to Nisibis and later he also visited Christian centres like 
Edessa, Constantinople or Antiochia, where he not only pursued his studies but also 



1 Gnoli 1989; Gnoli 1993. 

2 Cf. especially Gnoli 1989, 158-161; Gnoli 1993, 21-22; Hutter 1993; Hutter 2000. 

3 Cf. Baum-Winkler 2000, 23-25; further Gillman-KIimkeit 1999, 116-119. 

4 

The text has been edited by Bedjan 1895, 206-274. German translation by Braun 1915, 188-220. 
Peeters 1951,117-163 presents a still valuable study and analysis of his life. His early travels to the West are 

also told in the Nestorian "Chronicle of Seert", cf. Scher 1911, 155-157. 

5 

Braun 1915, 188 § 1 gives the title in transcription as "Arzabed", the Syriac has 'rzbd. Peeters 1951, 
1 20-121 suggests to interpret this word as 'premier par ordre de merite', but cf. also Gignoux 1980 [1983], 
191 who says that the Syriac word has better to be corrected to 'rgbd, but there is no corresponding word 
attested in Middle Iranian administrative texts. 

6 Braun 1915, 191 § 5; cf. Gillman-KIimkeit 1999, 121. 
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gained fame because of his sanctity. Between 525 and 530 we may date his encounter with 
Kosmas Indikopleustes. Since 533 he was a teacher at Nisibis and at last in 540 - after Mar 
Simon - he was elected catholicos. 7 

The homiletical description of the twelve years during which Mar Aba served as 
catholicos for his church concentrate mainly on his being persecuted by the magians. 
Though there are a lot of literary topoi which are reiterated with only slight variations, we 
nevertheless gain some interesting insights into Mar Aba's encounter with Zoroastrian- 
ism. The mowbedan mowbed, Dad-Ohrmizd, gives the first arguments against the cath- 
olicos: 8 Mar Aba destroys the religion of the magians which has been created by the god 
Ohrmazd and which is the main foundation of the Sasanian empire. Further he converts 
more and more Persians to Christianity and does not honour the Zoroastrian priests and of- 
ficials at the court any more. Therefore Mar Aba must be a friend of the Byzantine empire 
and an enemy of the Sasanian ruler. The idea that the Zoroastrian religion was the founda- 
tion of the Sasanian state had long been held within the boundaries of the Sasanian em- 
pire. 9 Thus anyone who did not stay within the "religious fold" could not be considered a 
"full" member of Sasanian society. Therefore Dad-Ohrmizd is right in saying that Mar 
Aba not only destroys Zoroastrianism by converting people to Christianity, but he also be- 
comes a threat for Sasanian society and politics when he interferes in juridical matters and 
settles lawsuits concerning Christians, which also clashes with the (financial) interests of 
the mowbed. 10 As a consequence, in 542/543, the Zoroastrian priests forced the catholicos 
to an interrogation. Here again he is accused by two high officials' 1 for converting Zoroas- 
trians to Christianity. But also the Zoroastrian xwedddah, the (next-of-)kin-marriage, is a 
matter of dispute, as Mar Aba uses his authority as catholicos to oblige his bishops and 
priests to stop this practice. 1 2 When Mar Aba and the mowbedan mowbed enter into debate 
on this topic the mowbed asks him to allow those Christians who had already been married 
before converting to Christianity to continue xwedddah; but Mar Aba denies it to them. 

Later Mar Aba is sentenced to exile in Azarbaijan for the next seven years. The text 
mentions that Azarbaijan 13 was at that time a centre of Zoroastrianism. There the magians 
from all over Persia gather regularly to learn the "stupid murmur" of Spitaman Zardust, 



One of his first undertakings as head of the church was a visit to his parishes to restore order within 
his ecclesiastical provinces and set up the means to improve knowledge of the Christian faith, cf. Braun, 
1900, 99-lll;Moffett 1992,218. 
8 Braun 1915, 196 § 12. 

9 

For "the close alliance between throne and altar, which was a 'leitmotiv' of Iranian pre-Islamic and 
Islamic literature" cf. Gnoli 1989, 164-166; further Gnoli 1993, 14. 
l0 Braun 1915, 200 § 16. 

Adorpareh bears the title sahr dddwar, the (highest) 'judge of the country', cf. Gignoux 1983, 255. 
Peeters 1951, 139 is wrong in interpreting this title as 'greffier de la cour supreme', connecting it with the 
Middle Persian word dibir 'scribe'. The other official is called 'rad of (the province) Persia'; his 
religio-administrative function seems to be important, but is far from being clear, cf. Gignoux 1980 [1983], 
263-264. 

12 Braun 1915, 200-202 § 17; cf. Braun 1900, 131-32. 
The text gives precise local names as prhrwr and a village srs, for which Peeters 1951, 146 attempts 
some explanation; cf. Gillman-Klimkeit 1999, 121. 
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but they are the fiends of truth and they cannot speak properly but only stutter and behave 
like boars. 14 Though in exile, Mar Aba in December 543 or January 544 held a synod of 
Persian bishops where he successfully managed to reorganize his church by formulating 
about forty canons, concerning inter alia marriage and the reintroduction of celibacy for 
priests. 15 During this exile several unsuccessful attempts were made to reconvert him to 
Zoroastrianism, and also to murder him. Therefore, after seven years of exile, the 
catholicos left Azarbaijan secretly and fled to the royal court of Khosrow. 16 The king laid 
four charges against Mar Aba: 

a) he converts magians to Christianity; 

b) he prohibits Christians from practising next-of-kin-marriage; 

c) he holds juridical authority over the Christian community and disregards the magians' 

authority; 

d) he himself has apostatized from Zoroastrianism to Christianity. 

Only the last charge seemed to be important for Khosrow at the interrogation of the 
catholicos, as the abrogation of Zoroastrianism had to be sentenced by the death penalty 
according to Zoroastrian law, but at last Mar Aba was set free by the king's decree. 

Near the end of the catholicos' life, Anosazad, one of Khosrow's sons, raised a 
rebellion against his father at Gundesabuhr in Khuzistan. As the Christians of that 
province were at Anosazad's side, in 551 Mar Aba wrote a message to them to desist from 
rebellion; thus Khosrow was able to win back his authority over Khuzistan. 17 After that 
Mar Aba settled down in the province at Beth Narkos but soon fell ill due to the hardships 
of life during the previous decade. Even Khosrow's physicians could not cure him. When 
he died on February 29, 552, the Zoroastrian clergy wanted to expose his corpse to the 
dogs, but the Christians prevented his body from being treated according to Zoroastrian 
custom and they managed to bury Mar Aba at last. 18 

2. MAR ABA'S ARGUMENTS AGAINST CHRISTIANITY AS AN "IRANIAN" RELIGION 

The Syriac description of Mar Aba's life makes it clear that his successful conversion 
of Iranians to Christianity is not only a mere change of religion concerning different theol- 
ogies but also - and even the more - a change of social behaviour which always posed 
problems for Christians and Zoroastrians alike. But in my opinion it is even more interest- 
ing that we learn from the account of his life how Christianity has been influenced by 
Zoroastrianism and how Christians practised their religion by adapting Zoroastrian cus- 
toms, thus creating some kind of "Iranian" Christianity which could fit an "idea of Iran". 



14 Braunl915, 204 § 20. 

15 Cf. Braun 1915, 95; further Scher 1911, 157. 

16 Braun 1915, 210-11 §§ 27-38; cf. Scher 1911, 158. 

17 Braun 1915, 216 § 36; cf. Peeters 1951, 157;Moffett 1992, 224. 

18 

Braun 1915,219 § 39;Moffett 1992, 225 interprets the intended action by the Zoroastrians as a result 
of their hatred against Mar Aba. But it is certainly better to think of the clergy's attempt to treat Mar Aba 
according to Zoroastrian rites. 
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Mar Aba did not like this in the same way as some of the members of his community as can 
easily be seen. 

2.1. Christians who "take waz" 

One of the charges against Mar Aba raised by the sahr dadwar runs as follows: 19 
"Many Christians in Fars, who eat meat of murmur, he keeps from eating by anathematiz- 
ing them". This reference of "murmur" within our text shows knowledge of Zoroastrian 
ritualistic behaviour. Within Zoroastrian liturgy the recitation of parts of the Avesta holds 
an important place. The Avestan language, unknown then to Zoroastrian laity and to 
non-Zoroastrians alike, can be recited in different ways, but often it is recited in a low 
voice, partly with closed lips - thus Syriac writers often mock about the Zoroastrian "mur- 
mur", clearly reflecting that kind of low-voiced recitation of the holy texts. 20 For the 
non-believer it was just some kind of hocus-pocus; but the "meat of murmur" gives more 
information: Zoroastrian laity knew (and still knows) some Avestan prayers by heart to 
use them ritually as a sacred mantra. Reciting such Zoroastrian prayers has been called 
wazfbaj dddan/griftan. 21 "Giving/taking waz" happens for many purposes; I only want to 
mention here waz for ordinary meals which is made up with some stanzas either from 
Yasna 37 or from Yasna 8. One well-known literary example of "taking waz" within the 
Zoroastrian scriptures we can find in Arda Wiraz namag. Before Arda Wiraz relates his vi- 
sion of heaven and hell to the Zoroastrian priests he says: 

Let it be ordered that first food should be given to him who is hungry and thirsty, and then 
questions be asked of him. - Then the dasrwars of the faith said: Good! - And food was 
brought; and they consecrated the dron, and Wiraz took the waz and ate, and made offerings, 
and left the waz; and he uttered praises to Ohrmazd and the Amahraspands, and gave thanks to 
the Amahraspands Hordad and Amurdad, and recited the benediction. 22 

Those Christians who, according to the account of Mar Aba's life, still eat such "meat 
of murmur" are in my opinion Iranians who try to keep up their old Zoroastrian back- 
ground. It does not matter much whether they see their former "taking waz" either as a kind 
of Christian eulogy before eating or just as "Iranian" cultural behaviour before eating. But 
it is important that one has to see how such Christians stayed rooted within their former 
Zoroastrian background - of course not in a religious sense but as part of their being "Ira- 
nian". Mar Aba could not find any good in this way of "Zoroastrianized" Christians, 
whom he tried to keep from eating or banned them from the community of the Church of 
the East. 



19 Cf. Braun 1915, 197-198 § 13. 
20 

Cf. farther Braun 1915, 204 § 20. There it is stated that in Azarbaijan the magians gather to learn the 
"stupid murmur of Zarathustra". Sundermann 1993, 556 suggests taking this as a reference to the 
Herbedestan as a place where prospective priests learn to recite the Avestan texts. 

21 Cf. Modi 1937, 349-351; Boyce-Kotwal 1971; Williams 1989. 

22 Boyce 1984, 85; cf. Gignoux 1984, 46-47. 
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2.2. Christian versus Zoroastrian marriage customs 

A well known aspect of Mar Aba's encounter with Zoroastrianism concentrates on 
marriage: besides the life of Mar Aba, this topic was dealt with by the catholicos at the 
synod, but there also exists a law book written by the catholicos with paragraphs 
concerning marriage. It is worth mentioning that Mar Aba is regarded as the starting point 
of Syriac literature on law. 23 Besides the general importance of marriage in Christianity 
following biblical law, our sources related to Mar Aba have their special background in 
Zoroastrian society again. 

In the description of his life, the catholicos is accused not only of prohibiting Chris- 
tians from practising next-of-kin-marriage as is done by Zoroastrians, but also of being 
eager to oblige his bishops to leave nobody within the church whose marriage is not ac- 
cepted. Comparable to the aforementioned case of "taking waz", here again we find a kind 
of "Zoroastrianized Christianity" if we take into account the words of the mowbedan 
mowbed in his dispute with Mar Aba. 24 This high-ranking mowbed suggests to the cath- 
olicos that he should leave those Christians unharmed who already practised - as Zoroas- 
trians - next-of-kin-marriage and did not want to abandon their custom and divorce after 
becoming Christians. In a dialogic way the mowbed suggests a compromise: this Zoroas- 
trian way of living should be allowed further to all those who already had become Chris- 
tians before the election of Mar Aba as catholicos, while all later converts should have to 
divorce their partners who do not fit in with ecclesiastical law. But the catholicos only an- 
swers in this dispute that he cannot change divine law; therefore nobody practising this 
Zoroastrian custom can remain a member of the church. 

For Mar Aba it was necessary to refute that practice because the Zoroastrians founded 
their next-of-kin-marriage on their mythological tradition and the creation of the world. 25 
In his treatise on laws concerning marriage and sexual intercourse, 26 Mar Aba quotes a 
Zoroastrian tradition that creation came into existence according to the sexual intercourse 
of Ohrmazd with close female relatives; according to Mar Aba's point of view, Ohrmazd 
learnt these teachings 27 about marriage and intercourse with one's own mother, sister, or 
daughter from the devil. And therefore all people who like Ohrmazd also marry close 
female relatives, are slaves of the devil and cannot share the community of the true god. In 
one of his letters 28 the catholicos also refers to other Christians who practise marriage with 
the wife of their own father or their paternal uncle, with an aunt, sister, daughter-in-law, 
daughter, or step-daughter - just like the Zoroastrians. Whoever leads such a conjugal life 
and has sexual intercourse must be divorced within a maximum time-span of one year - 
otherwise he and his wife will be banned from all contacts with the Christian community 



Cf. Sachau 1914, xxii-xxvii. 
24 Braun 1915, 202 § 17. 

25 

On xwedodah in general cf. the study by Macuch 1991. 

Cf. Sachau 1914, 265; the translation has been reproduced by Zaehner 1955, 437-438; cf. further 
Braun 1900, 143-144 n. 2. 

27 Cf. further Scher 1911, 157. 

-)Q 

Braun 1900, 131-132. 
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and also expelled from the sacraments. At least two further canons fixed at Mar Aba's 
synod on this topic 29 - canon 1 6 with the case of one woman having two men and canon 38 
with a similar case as in the aforesaid letter - also show the central role of this topic for 
Mar Aba. 

Judging from the occurrence of marriage laws and the refutation of any case of 
marriage with close female relatives, it is obvious that next-of-kin-marriage was a 
well-known practice during the middle of the 6th century also among Iranian members of 
the Church of the East. The reason for this may be the integration of Christians as 
"higher-class" people within Sasanian society, which may have led to that kind of 
"Zoroastrianized" Christianity - which seemed to be accepted as "proper" Persian by 
Zoroastrian officials like the above-mentioned mowbedan mowbed, but which was 
rejected at the most by Mar Aba. 

3. Conclusion 

Mar Aba, who was brought up as a Zoroastrian before converting to Christianity, did 
not favour giving Christianity an Iranian garb as other members of the Church of the East 
did. But he was too well educated in Zoroastrian matters to raise too crude polemics 
against that religion, especially on topics which did not have a theological basis. Thus the 
account of his life, and also his ecclesiastical canons, are more reliable than other Syriac 
texts dealing with persecuted Christians within the Sasanian empire. And we can see from 
these sources that during the 6th century a number of Christians in Iran were influenced by 
Zoroastrian practices. This "contact of religions" led in at least one case - namely 
marriage and laws on marriage - to a strengthening of the Christian position, so that Mar 
Aba can be seen as a starting point for Syriac literature on law. But on the other hand it is 
also worth mentioning that the adaptation of Iranian customs helped the Christian 
community to become closer akin to Iranian culture. Thus since the 6th century we find a 
good number of Iranian Christians in higher positions at the royal court. Christianity 
surely would not have overthrown Zoroastrianism if the Sasanian empire had not been 
overran by Arabian troops, but in its Iranian form the Church of the East was in a better 
position to gain acquaintance as an "Iranian religion" which carried Middle Iranian 
Christian texts as far East as the Turfan Oasis with the fragmentary version of the biblical 
Book of Psalms, 30 arranged for liturgical use and with the notable addition of canons by 
Mar Aba at the beginning of every psalm. 
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Philip Huyse 



Es steht auGer Zweifel, dafi die 1993 erfolgte Entdeckung der baktrischen Inschrift in 
Rabatak (Robatak) und ihre anschlieSende meisterhafte Bearbeitung durch Nicholas 
Sims-Williams (1996 und 1998), die wegen ihrer perfekten Beherrschung der epigraphi- 
schen und philologischen Methoden nichts weniger als respektvolle Bewunderung her- 
vorrufen kann, ganz wesentlich zum besseren Verstandnis der kusanischen Religion 
beigetragen haben. Nichtsdestotrotz bleiben auch nach der Entzifferung dieser so wich- 
tigen Inschrift eine Reihe von Fragen offen, deren Beantwortung vielleicht am ehesten 
seitens solcher Disziplinen wie der Archaologie und Religionsgeschichte zu erwarten sein 
mag. Obwohl selber in erster Linie Epigraphiker und Philologe, in geringerem MaGe 
Historiker, mochte ich auf den folgenden Seiten dennoch den vorsichtigen Versuch einer 
weiterfiihrenden Interpretation der Inschrift und insbesondere der sich darin auf das 
(iayoXxxyYO 'Heiligtum' beziehenden Passagen wagen; ich lege sie in aller Bescheidenheit 
den Spezialisten der genannten Disziplinen zur kritischen Stellungnahme vor, und freue 
mich ganz besonders dariiber, dafi sie in einer Festschrift zu Ehren von Gherardo Gnoli 
Aufhahme findet, der selbst so viele wichtige Beitrage zum Vorankommen der iranischen 
Religionswissenschaft geleistet hat. 

Als Ausgangspunkt fiir weitere Diskussion sei es mir gestattet, an dieser Stelle noch 
einmal in aller Kiirze die Gegebenheiten in Erinnerung zu rufen, wie sie den baktrischen 
Inschriften von Surx Kotal (ISK 4) und Rabatak (R) sowie dem archaologischen Kontext 
entnommen werden konnen; 2 des weiteren gibt es gute Grtinde zur Annahme, dafi die 
Inschriften aus Mat (Mat), die sich auf ein devakula beziehen, ebenfalls in die Diskussion 



An dieser Stelle mochte ich Prof. Nicholas Sims-Williams (London) fur einige Einzelbemerkungen 
(vgl. unten S. 177 Anm. d, sowie Anm. 16 und 28) zu einer ersten Fassung des Manuskriptes danken. 

Das Wort baktr. (3070^0:770 (bzw. paya^ayyo) erscheint auBerdem noch in der ebenfalls in Surx 
Kotal gefundenen sogenannten "Palamedes"-Inschrift und in einer weiteren Inschrift aus Ai'rtam; in beiden 
Fallen ist der Kontext jedoch zu fragmentarisch, urn daraus weitreichende SchluBfolgerungen Ziehen zu 
konnen. Von der Palamedes-Inschrift sind leider nur noch die Reste dreier Zeilen erhalten; die vonHarmatta 
1965, 149-64 gemachten Erganzungsvorschlage sind indes reine Spekulation. Die sechszeilige Inschrift aus 
Ai'rtam ist offensichtlich wie die grofie "Kaniska"-Inschrift aus Surx Kotal ebenfalls im 4. Regierungsjahr 
des Huviska datiert und scheint von ahnlichen Arbeiten hydraulischer Art zu handeln, die auch in Surx Kotal 
unternommen wurden (zur Inschrift vgl. auch Harmatta 1986); sie befindet sich unterhalb eines stark 
beschadigten Reliefs, von dem nur noch die untere Halfte erhalten geblieben ist und das aller 
Wahrscheinlichkeit nach ein gottliches Paar (Siva und Uma?) darstellt (vgl. Bernard 1981 fur weitere 
Einzelheiten). Zu guter Letzt erscheint das Wort Bayo^cTY 0 nocn > n einigen der vor kurzem von 
Sims- Williams 2000 herausgegebenen Dokumenten (vgl. dort den Index auf S. 185); da diese teilweise 
datierten Dokumente jedoch alle zeitlich wesentlich spater anzusetzen sind, konnen sie hier auBer Betracht 
bleiben. 
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mit einzubeziehen sind. 3 Da dies fur den Leser den Vergleich erleichtern durfte, will ich 
die Auskunfte hiernach tabellarisch darstellen: 



Surx Kotal 


Rabatak 


Mat 


Heiligtum vermutlich im Auflrag 
von Kaniska I. erbaut 3 


Heiligtum im Auftrag von Kani- 
ska I. erbaut (R, Zl. 7) und im 3. 
Jahr nach Arbeitsanfang fertigge- 
stellt (R, Zl. 20) b 


Heiligtum entweder im Auftrag 
von Vima (Kadphises) - oder Ka- 
niska I. - erbaut 0 




Konstruktionsarbeiten vom Kapct- 
Xpayyo 'Grenzgouvemeur' Jafar 
beaufsichtigt 


Konstruktionsarbeiten vom baka- 
napati- 'Herr (des Hauses) der 
Gotter' Humaspala (?) beaufsich- 
tigt 


Heiligtum vielleicht der Sieges- 
gottin oaviv8o gewidmet (ISK 4, 
§l) d 


Heiligtum in erster Linie fur die 
Gottinnen vava - der Kaniska in 
Zeile 2 ausdriicklich den Erhalt 
seiner Konigswurde zuschreibt - 
und oup.O( gebaut (R, Zll. 9 f.), aber 
auch andere Gottheiten (otopo- 
uo^So, po£8ooavo, opo]5ap8o, 
vapotoao und uupo) wurden dort 
verehrt (dazu s. auch unten) 


Heiligtum zu Ehren von Sarva (= 
Siva), Ehegatte der Mondgottin 
Candii, gebaut e 


1m Heiligtum wurden funf Frag- 
mente von Statuen aus Stein ge- 
funden, die offensichtlich kusani- 
sche Prinzen oder Konige darstel- 
len f (die Vorfahren des Kaniska 
I.?); auf die Anwesenheit von Got- 
terstatuen kann indirekt geschlos- 
sen werden (s. gleich unten) 


Im Heiligtum waren sowohl Sta- 
tuen der Vorfahren von Kaniska I. 
als auch Statuen der Gottheiten, 
denen die Anlage gewidmet war, 
aufgestellt g 


Das Heiligtum enthielt - nach den 
Inschriften - zumindest eine Sta- 
tue des GroBvaters (Vima Kad- 
phises) des damals herrschenden 
Konigs der Konige Huviska,* 1 aber 
es gab noch weitere' 



Aus Platzgriinden kann hier nicht auf Einzelheiten eingegangen werden, aber sowohl Schlum- 
berger-Le Berre-Fussman 1983, 148-152 als auch Verardi 1983, 228-242 scheinen mir die entscheidenden 
Argumente geliefert zu haben, die es erlauben, beide Heiligtumer (d.h. Surx Kotal und Mat, da die Inschrift 
von Rabatak damals naturlich noch nicht bekannt war) miteinander in Verbindung zu bringen. Dagegen 
durfte der von der russischen Archaologin Galina Pugacenkova ausgegrabene Gebiiudekomplex in 
Xalcajan, wo ebenfalls Gotter- und Herrscherstatuen aufgestellt waren, entgegen Staviskij 1986, 224-228 
und 278 f. und Cribb in Sims-Williams-Cribb 1996, 109 f. wohl wirklich eher eine Palastanlage als ein 
Tempelkomplex sein; er ware somit von den beiden fSaYoA.ayYE in Surx Kotal und Rabatak sowie dem 
devakula in Mat getrennt zu halten (vgl. dazu auch Verardi 1983, 242-244). 
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Surx Kotal 


Rabatak 


Mat 


'Infolge eines Angriffs der Fein- 
de' (aoo Xpouo|j.i,vocvo i£ipo) J wur- 
de die Burg (/Vii^o) verlassen und 
zerfiel; dabei wurden die Gotter- 
statuen zur Burg von Lraf ge- 
bracht k (ISK 4, § 4). Im Jahre 31 

J T7 ' "1 V /J L ' t Tin 

der Kamska-Ara (d.n., im 4. Ke- 
gierungsjahr des Huviska) wurde 
das Heiligtum vom icapaApayY 0 
'Grenzgouvemeur' Nukunzuk re- 
stauriert (ISK 4, §§ 5-8) 




Das Heiligtum kam in Zerfall und 
wurde von einem hohen Beamten/ 
General (mahd-danda-nayaka) re- 
stauriert' 


Spatestens kurz nach dem Ende der Kusanzeit wurden die drei Heiligtiimer endgiiltig aufgegeben 



a Es scheint mir allerdings sehr plausibel, dafi das Heiligtum erst zu Beginn der Regierungszeit des 
Huviska nach Kaniska I. genannt worden ist (vgl. unten Anm. d). 

b Mit Fug und Recht hat Fussman 1998, 579 f. darauf hingewiesen, daB die Inschrift von Rabatak zwar 
vom Heiligtum des Kaniska I. handelt, dieser jedoch keineswegs als Urheber der Inschrift betrachtet werden 
kann, da von ibm immer nur in der dritten Person die Rede ist (vgl. dagegen die groBen Konigsinschriften 
von Dareios I. und Sabuhr I., die beide gleich selbstbewufit mit dem Personalpronomen der 1. Pers. Sg. 
beginnen). Femer ist die Tatsache, dafl in Zl. 20 darauf hingewiesen zu werden scheint, der Bau des Heilig- 
tums sei im 3. Jahr der Kaniska-Ara vollendet worden (die Interpretation bleibt jedoch unsicher, vgl. Sims- 
Williams 1998, 87), an und fur sich Nachweis genug dafur, daB die Inschrift nicht im ersten Jahr dieser Ara 
geschrieben worden sein kann; eine genauere Datierung ist jedoch unmoglich (vgl. Fussman, ibid., 582). 

c Vgl. hierzu zuletzt Fussman 1998, 606-614. Die dritte der von Fussman zitierten Sanskrit-Inschriften 
scheint auf den Bau eines Heiligtums durch Vima Kadphises oder Kaniska Bezug zu nehmen, aber die In- 
schrift selbst ist eindeutig Huviska zuzuschreibenund wurde erst zu seiner Zeit anlaBlich der Vollendung der 
Restaurierung fertiggestellt. 

d Die erste Zeile der groBen Inschrift in Surx Kotal beinhaltet gleich mehrere Interpretationsschwie- 
rigkeiten (vgl. dazu ausfuhrlich Grenet in Lazard-Grenet-de Lamberterie 1984, 199-201 und Lazard, ibid., 
227 f.). In dem offenen Kompositum Kavr|[>KO oaviv5o Pocyo^YY 0 kann oocvivfio entweder als Epitheton 
'siegreich' zu Kaniska verstanden werden, oder aber als Name der Siegesgottin oavivSo. Zunachst weist 
Nicholas Sims- Williams mich darauf hin, daB es - angesichts solcher Personennamendubletten wie 
£ocv8oko/^iv8ok:o (Sims-Williams 2000, 192) oder noch solcher Formen wie tootvSo {ibid. , 229) und der Par- 
ticipia Praesentia niSooacivSo, usw. {ibid., 218) und xotviv6o {ibid., 233), in denen die Endung -iv5o nicht 
auf ein -i/y- enthaltendes Suffix zuriickgeht -unnotig ist, den -i-Vokalismus in oavivSo als Folge einer Epen- 
these in einer femininen, auf altiran. *vandntt- zuruckzufuhrenden Form zu erklaren (vgl. Grenet in 
Lazard-Grenet-de Lamberterie 1984, 200). Des weiteren ist daran zu erinnem, daB das Adjektiv oavivBo 
'siegreich' in Zusammenhang mit Kaniska in R, Zll. 18 f. erscheint, wenn auch nicht direkt als Epitheton. 
Daneben gibt es noch zahlreiche mannliche baktrische Personennamen wie BaYOOavivSo (Sims-Williams 
2000, 185), ux|ibooocvi.v8o {ibid., 194), no^SctoavivSo {ibid., 205), oaxbooavivBo {ibid., 211), )>apooaviv8o 
{ibid., 235), in denen das Hinterglied kaum als Gottesname erklart werden kann. Dennoch wird man mit 
Grenet in Lazard-Grenet-de Lamberterie 1984, 200 wohl kaum um die Existenz einer Gottin oaviv8o 
herumkommen, aber eine Entscheidung daruber, ob wir es in dem Kompositum icavnJ)ico oavivSo 8aY0- 
\cqyo mit einem Epitheton oder einem Gottesnamen zu tun haben, ist letztendlich kaum moglich. Die zweite 
Losung scheint mir leicht den Vorzug zu verdienen, da sonst in der Inschrift von Surx Kotal - im Gegensatz 
zu den Inschriften von Rabatak und Mat - nirgendwo erwahnt wurde, welcher Gottheit das Kaniska-Heilig- 
tum gewidmet ist. Nun erscheint die Gottin oaviveo zwar nicht auf den Miinzen Kaniskas, sondera nur auf 
denen Huviskas, aber wenn ich recht gehe in der Annahme, daB das Heiligtum erst von Huviska nach Kani- 
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ska benannt worden ist (vgl. hier gleich unten, sowie Anm. 29), wiirde dies sogar gut ins Bild passen. Das 
Wort vocuopapvo ist ebenfalls verschiedentlich erklart worden: die Losung, es als 'beruhmt, ruhmreich' zu 
verstehen (so Humbach 1 976, 66), diirfte von vornherein ausscheiden, da sich das Wort auf paYO^otyyo, 
nicht als Epitheton auf Kavn[>KO (erst recht nicht auf Kavnbici) bezieht. Von den drei verbleibenden 
Moglichkeiten (vgl. Grenet in Lazard-Grenet-de Lamberterie 1984, 200 f.: 'qui a recu le nora du seigneur 
roi Kaniska' oder 'auquel le seigneur roi Kaniska a fait porter son nom' oder noch 'a qui le seigneur roi [sc. 
Huviska] a fait porter le nom de Kaniska') gebe ich letzterer den Vorzug, auch wenn dann der Name des 
Konigs (Huviska) fehlt, der die Initiative zur neuen Namengebung genommen hat; dieses Fehlen kann man 
sich jedoch vielleicht so erklaren, daB dies fur die Zeitgenossen ohnehin eine Selbstverstandlichkeit war und 
nicht der ausdriicklichen Hervorhebung bedurfte, derm auch in § 5, in dem die Inschrift nach dem Jahr 3 1 der 
Kaniska- Ara (= Jahr 4 des Huviska) datiert wird, ist Huviskas Name abwesend, und gleiches gilt fur § 9, in 
dem mit dem nicht namentlich genannten xaxSrp gewiB ebenfalls der Konig Huviska gemeint ist. Den ersten 
Satz in seiner Ganzheit verstehe ich dann als Nominalsatzund iibersetze ihn folgendermaBen: 'Diese Burg 
ist das deroavivSo (gewidmete) Heiligtum (von) Kaniska (oder: das Heiligtum des siegreichen Kaniska), das 
der Herr, der Konig (sc. Huviska) den Namen Kaniskas verliehen hat'. 

e Vgl. hierzu Fussman 1998, 61 1 f. 

f Vgl. Staviskij 1986, 223 (mit Abbildung, Tafel XVIIb). 

8 Vgl. dazu die - nach meinem Dafurhalten, zutreffenden - Bemerkungen von Fussman 1998, 583 f. 
h Dies scheint zumindest aller Wahrscheinlichkeit nach der Sinn der Anfangszeilen der dritten von 
Fussman 1998, 613 f. ubersetzten Sanskrit-Inschrift zu sein. 

' Vgl. die Abbildungen in Staviskij 1986, Tafel XVHaund XVm. 

J Ich ziehe es vor, balctr. (Oeipo an dieser Stelle mit ' Angriff zu iibersetzen und es - wie Sims-Williams 
2000, 195 - auf altiran. *ira- zuruckzufuhren. Andererseits durften die Bedenken, die Lazard 1 984, 228 noch 
gegen die von Gershevitch 1979, 65 vorgetragene Ruckfuhrung von baktr. Xpououivavo auf den Gen. PI. 
eines Substantivs altiran. *dus-manyu- 'Feind' hatte, nun durch mehrere Belege von baktr. 8(8)poi.>u.ivo in den 
neuen baktrischen Dokumenten endgultig aufzugeben sein (vgl. Sims-Williams 1 996, 650 und 2000, 1 90). 

k Vgl. dazu den Kommentar von Grenet in Lazard-Grenet-de Lamberterie 1984, 205-207. Nach 
Verardi 1983, 241 sind hier nicht die viel zu schweren Statuen aus Stein selbst gemeint, sondern wird eher 
auf "portable images of deities" angespielt. 

1 Vgl. Fussman 1998, 614 HI. 3-5 (und Kommentar, 611). 

Zusammenfassend laBt sich somit sagen, daB in alien drei Fallen die Heiligtumer von 
einem kusanischen Herrscher im Auftrag gegeben wurden, das fruheste womoglich von 
Kaniskas Vater Vima Kadphises (wenn nicht gar von Kaniska selbst), das spateste von Ka- 
niskas Sohn und Nachfolger Huviska. Die Heiligtiimer waren jedesmal anderen Gottheiten 
gewidmet, die jedoch alle ausnahmslos zu den hochsten des kusanischen Pantheons geho- 
ren. Die Konstruktionsarbeiten wurden (deshalb?) jeweils von einem hohen Beamten 
beaufsichtigt. In alien Heiligtumern (fur Mat sind nur Teilangaben moglich) wurden of- 
fenkundig Statuen der Vorfahren und der verehrten Goiter aufgestellt. Erstaunlicherweise 
lieBen die Kusan es zu, dafi die Heiligtumer von Sunt Kotal und Mat verwahrlost wurden 
und infolgedessen zerfielen (fur Rabatak sind diesbeziiglich keine Angaben moglich). In 
beiden Fallen wurden anschlieBend unter Huviska Restaurationsarbeiten vorgenommen, 
die sich teilweise auf die Wasserversorgung bezogen, doch spatestens kurz nach dem 
Ende der Kusanzeit wurden die Heiligtumer aus nicht mehr nachvollziehbaren Grunden 
endgultig aufgegeben. 

Soweit ich nichts ubersehen habe, hat bisher noch niemand darauf hingewiesen, daB 
es im zweiten Buch der Geschichte Armeniens des armenischen "Vaters der Geschichte" 
(patmahayr) Movses Xorenac'i einige Passagen gibt, die eine verbliiffende Ahnlichkeit 
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mit dem oben beschriebenen Tatbestand bei den Kusan aufweisen. 4 Es lohnt sich meines 
Erachtens, die betreffenden Stellen in vollem Wortlaut zu zitieren, 5 bevor ich sie etwas 
ausfiihrlicher kommentiere. 

So berichtet Movses Xorenac'i II 8 zunachst davon, daB Konig Valarsak (372. Jh. v. 
Chr.?), den er fur einen jiingeren Bnider Arsakes' des GroBen (Arsak Mec) halt (M.X. I 8 
f.) und somit fur den Grander der arsakidischen Linie des armenischen Konigshauses, 6 
einen Tempel in Armavir hat bauen lassen, in dem Statuen des Sonnengottes und der 
Mondgottin sowie seiner Vorfahren aufgestellt wurden: 7 

After all this he [sc. Valarsak] built a temple in Armavir and erected statues of the sun and 
moon and of his own ancestors (Thomson 1978, 143 [= ed. Tiflis, 117]). 

Als Nachstes erzahlt Movses Xorenac'i II 12 dann, wie Vaiarsaks Enkel Artases I. 
(271. Jh. v. Chr.?) in dem Tempel weitere Statuen aufstellen lieB, die er aus der grie- 
chischen Welt - im breitesten Sinne - eingefuhrt hatte; 8 nach dem Tode des Konigs 
wurden die Statuen in eine andere Festung gebracht: 

Finding in Asia (sc. in Lydien) images of Artemis (sc. Anahit), Heracles (sc. Vahagn), and 
Apollo (sc. Tir) that were cast in bronze and gilded, he (sc. Artases I.) had them brought to our 
country to be set up in Armavir. The chief priests, who were of the Vahuni family, took those 
of Apollo and Artemis and set them up in Armavir; but the statue of Heracles, which had been 
made by Scyllas and Dipenes of Crete, 9 they supposed to be Vahagn their ancestor and so set 



In einem Kontext der Kusan wurde Movses Xorenac'i bisher immer nur im Zusammenhang mit 
einer Stelle in Kap. II 72 zitiert, in der ein gewisser Vehsacan aus Bahl (Balx) genannt wird (vgl. 
Hiibschmann 1897, 84 Nr. 194), den einige mit einem derKonige namens Vasudeva haben identifizieren 
wollen. Da Vehsacan jedoch nach Movses, ibid, der Familie der Karen Pahlaw angehort (von seiner 
Historizitat gar nicht zu reden, vgl. Kettenhofen 1998, 344 Anm. 195), halt Gobi 1993, 70 f. all diese 
Versuche mit Recht fur von vornherein verfehlt. 

Ich zitiere im Nachfolgenden den Text nach der fjbersetzung von Thomson 1978 (die zusatzlichen 
Erlauterungen in runden Klammern in der tjbersetzung sind von mir) und gebe in eckigen Klammern jeweils 
die Seitenzahl des armenischen Textes in der maflgebenden Textausgabe von Tiflis 1913 an. 

Die Namen der ersten armenischen Arsakiden Valarsak I., dessen Sohn Arsak I. und Enkel Artases I. 
finden sich bei den armenischen Historikem neben Movses Xorenac'i nurnoch bei Sebeos; die angegebenen 
"Datierungen" sind daher selbstverstandlich nur approximativ gedacht und historisch ohnehin wertlos (vgl. 
zu den ersten armenischen Arsakiden auch Kettenhofen 1998, 337 f. und die Tafeln 2-4; zu Vaiarsak vgl. 
ibid., 339 Anm. 142 und 148, sowie 341). 

Fur die hier nachfolgenden Passagen hat Movses seine Informationen mehr als einmal bei 
Agat'angeios geholt (vgl. Anm. 10 und 13; dazu s. aber unten!). Dieser sagt jedoch nichts iiber einen Kult 
fur die Sonne und den Mond in Armavir, so daB diese Auskunft wohl eher auf eine syrische Quelle 
zuruckzufuhren ist (vgl. Thomson 1978, 40 und 143 Anm. 30). 

Zu den Quellen, von denen Movses intensiv Gebrauch gemacht hat, gehort auch die armenische 
Fassung des Alexanderromans (5. Jh.). Thomson 1978, 24 sieht in M.X. II 12 eine explizite Entlehnung aus 
§ 274 dieses Romans, da darin ebenfalls von Bronzestatuen der Gottheiten Herakles und Athena die Rede ist 
(vgl. Albert Mugrdich Wolohojian, The Romance of Alexander the Great by Pseudo-Callisthenes (New 
York-London 1969), 155: 'And let Ptlomeos also dedicate in Egypt bronze statues to Alexander, Amnion, 
Athena, Heracles, Olympias, and Philip'). 

Die Tatigkeit der beiden Bildhauer Skyllas und Dipoinos von Kreta wird im 6. Jh. v. Chr. angesetzt. 
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it up in Tarawn in their own village of Ashtishat (sc. 'Freude der Astarte') after the death of 
Artashes ... He also took from Hellas images of Zeus (sc. Aramazd), Artemis, Athena (sc. 
Nana), Hephaistos (sc. Mihr), and Aphrodite (sc. Astiik), and had them brought to Arme- 
nia. 10 But before they had arrived in our land the sad news of Artashes' death was heard. 
[Those bringing them] fled and brought the images to the fortress of Ani (sc. [H]ani Kamax 
im Pontus). The priests followed and stayed with them (Thomson 1978, 149 [= ed. Tiflis, 
122 f.]). 

Als der armenische Konig Erowand (Orontes III./IV.?, 212-200) seine eigene Haupt- 
stadt errichtete, liefi er dorthin nach Auskunft von Movses Xorenac'i II 40 alles aus Arma- 
vir iiberbringen, 11 mit Ausnahme der Gotterstatuen, deren Aufstellung er vielmehr in der 
ebenfalls von ihm neugegriindeten Stadt Bagaran befahl: 

When Eruand had built his own city (sc. Erowandakert 'von Erowand gemacht') he trans- 
ferred there everything from Armavir except the idols, which he did not think profitable to 
bring to his capital, lest when people came to sacrifice there the city could not be securely 
guarded. But about forty stadia distant to the north, above the river Akhurean, he built a 
smaller city similar to his own and called it Bagaran, that is, in it he had set up the complex 
of altars, 12 and he transferred there all the idols that were in Armavir. And having built tem- 



Uberhaupt kommt Movses hier mit seiner Chronologie schwer durcheinander, da er Artases im ausgehenden 
2. Jh. v. Chr. den lydischen Konig Kroisos (ebenfalls 6. Jh.) gefangennehmen laBt! 

Die griechischen Fassungen armenischer Werke (und inbesondere die griechische Version von 
Agat'angeios) erlauben ohne weiteres die Identifikation der armenischen Gotter mit den griechischen, wie 
ich sie in runden Klammern angegeben habe. Aus Agat'angetos' Werk hat Movses im iibrigen auch seine 
Kenntnisse der griechischen Gottheiten her (vgl. Thomsonl976, xxxviii-xxxix, lxi-lxiii und 1978, 29 und 
43). fj 

Movses' Chronologie ist auch hier wieder griindlich durcheinander geraten: obwohl er die 
Ereignisse in II 40 und 49 offensichtlich im 1. Jh. v. Chr. situiert und diese also zeitlich - und im 
Gedankengang logisch (Umzug von Armavir [II 8-12] nach Erowandakert [II 40]) - auf die in II 8 und 12 
erwiihnten Geschehnisse des 2. und ausgehenden 2. Jh.s folgen, ist Erowand in U 40 in Wirklichkeit 
vielleicht mit Orontes IV. (212-200) identisch (vgl. Toumanoff 1990, 395; s. aber noch Kettenhofen 1998, 
340 und 343 mit Anm. 179); sein Bruder Erowaz ist vermutlich mit Mithras zu identifizieren. Sowohl 
Orontes IV. als auch Mithras sind beide in den griechischen Inschriften aus Armavir belegt, die zudem 
bestatigen, daB Orontes' Bruder tatsachlich Hohepriester der Sonne und des Mondes gewesen ist. Hierzu 
paflt auBerdem die Nachricht von Strabo 12.2.3 in seiner Beschreibung der koniglichen Heiligtiimer in 
Kappadokien, daB der Hohepriester der zweite Mann im Reich nach dem Konig war und gewohnlich selbst 
aus der koniglichen Familie kam. Orontes IV. wurde von seinem Strategen Artaxias I. (Artases in M.X. U 
49; vgl. Toumanoff 1990, 95 und Kettenhofen 1998, 343 Anm. 179) ermordet, der sich daraufhin selbst zum 
Konig hat ausrufen lassen. Damit nahm die Dynastie der Orontiden ein Ende und wurde durch die der 
Artaxiaden ersetzt; erst danach kamen die armenischen Arsakiden an die Macht, iiber die Movses bereits 
zuvorinII8undn 12 berichtethatte. Vgl. zuallem noch Thomson 1978, 179 Anm. 3 sowieMahe 1993, 76f. 
(zu Orontes IV ./Artaxias I.) bzw. 78 f. (zu Erowaz). 

Movses verknupft den Ortsnamen Bagaran (< arm. bag-aran 'Gotter-Ort' mit Suffix -aran [vgl. 
Hubschmannl897, 1 13]) unmittelbar mit arm. bagin 'Altar' (vgl. auch Mahe-Mahe 1993, 361 Anm. 1 zuJI, 
40). Ebenso fuhrt er in II 55 und 66 das Toponym Bagawan (< arm. bag-awan 'Gotter-Flecken' [vgl. 
Hiibschmann 1897, 113]) auf bagnac' awan 'Stadt der Altare' zuruck. Sowohl die Toponyme Bagaran/ 
Bagawan als auch arm. bagin diirften jedoch letzten Endes auf arm. bag- 'Gott' zuriickgehen, das aber im 
Armenischen nicht mehr als selbstandiges Wort belegt zu sein scheint, sondern sich nur noch in diesen und 
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pies he appointed his own brother Eruaz as high priest (Thomson 1978, 182 [= ed. Tiflis, 
166]). 

Wenig spater lieB Artases (Artaxias I.?, 188-161) die Hauptstadt erneut verlegen; 
Movses Xorenac'i II 49 berichtet, wie eine neue, nach dem Konig genannte Stadt Artasat 
gegriindet wurde, und die Statiien der Anahit-Artemis sowie die Idolen der Vorfahren aus 
Bagaran dorthin iiberbracht wurden: 

Artashes came to the place where the Araxes and Metsamawr join; pleased with the hill he 
built there a city, which he called after his own name Artashat (sc. 'Freude des Artases'). The 
Araxes provided him with pine wood, so it was built quickly and without labor. He erected it 
in a temple and transferred to it from Bagaran the statue of Artemis and all the ancestral idols. 
But the statue of Apollo he put up outside the city near the road. 13 They brought from 
Eruand's capital the Jewish captives who had been transferred there from Armavir, and he 
settled them in Artashat. Similarly all the splendors of Eruand's capital that the latter had 
brought from Armavir, plus those that he had constructed there, [Artashes] transferred to 
Artashat. And he embellished the city even further himself as the royal capital (Thomson 
1978, 190 f. [= ed. Tiflis, 176 f.]). 

Zu guter Letzt berichtet Movses Xorenac'i II 77 davon, wie Ardasir I. (224-240) nach 
der Machtiibernahme der Sasaniden all diese Statuen zerstoren lieB: 

Artashir organized Armenia in a splendid fashion and reestablished its former order. Like- 
wise the Arsacids, who had been deprived of the crown and of their residence in Ayrarat, he 
reestablished in the same place with their former revenues and emoluments. He increased the 
cults of the temples and ordered the fire of Ormizd, which was on the altar at Bagavan to be 
kept perpetually burning. But the statues that Va|arshak had set up as the images of his ances- 
tors with those of the sun and the moon at Armavir, and which had been transferred from 
Armavir to Bagaran and then brought to Artashat, these Artashir broke up . . . (Thomson 1 978, 
224f.[=ed. Tiflis, 216]). 

Vorweg sei daran erinnert, das Movses zwar behauptet, im 5. Jh. aktiv gewesen zu 
sein, doch ist seine Geschichte Armeniens ohne den geringsten Zweifel in einer viel 
jungeren Version auf uns gekommen; ein Datum im 8.-9. Jh. scheint wohl eher im Bereich 
des Wahrscheinlichen zu liegen (vgl. Thomson 1978, 2-61, insbes. 60 und Mahe-Mahe 
1993, 88-90, sowie Kettenhofen 1998, 333 f. ). Die oben zitierten Passagen legen zudem 
beredtes Zeugnis daruber ab, da(3 Movses es mit der Chronologie nicht so ernst nimmt und 
des ofteren beruft er sich ausdriicklich auf schriftliche Archivquellen, von denen man 
jedoch alien Grand zur Annahme hat, daB sie niemals existiert haben (vgl. Thomson 1978, 
12 f.). Im vorliegenden Zusammenhang hat die Angabe der Namen der einzelnen 



weiteren Komposita findet (vgl. Hiibschmann 1897, 113 Anm. 2 und 1 14). Vgl. hiermit auch buddh., man., 
s. sogd. fiy-, chr. sogd. by- 'Gott' und das Nebeneinander beider Bedeutungen 'Altar/Temper in chr. sogd. 
byn- 'Altar' vs. man. sogd. fiyn- 'Tempel' einerseits, und buddh. sogd. fiyS'n'k 'Altar' neben man. sogd. 
[cJ(x)wS/3y8'nyy 'Synagoge, jiidischer Temper andererseits [s. Sims- Williams 1985, 61 f. und Glossar 207]). 

Movses scheint hier eine bei Agat'angeios § 778 belegte Information auszubauen, der tatsachlich 
von einem Altar fur Anahit-Artemis und fur Tir-Apollon in Artasat zu berichten weifl; der zweite Satz 
(Apollon) ist sogar wortlich aus Agant'angeios ubemommen worden. 
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Herrscher und die Chronologie kaum einen historischen Wert und es ist fast ein sirmloses 
Unterfangen, die von Movses genannten Namen identifizieren zu wollen (vgl. 
Kettenhofen 1998, 341 mit Anm. 166, sowie 346). Darum geht es hier aber auch nicht, 
sondern nur um die erzahlten Tatsachen, denn nach meinem Empfraden ware es falsch, 
Movses' Werk nur aufgrund der wertlosen Chronologie einfach beiseite zu schieben; mit 
Recht hat Gignoux 1999, 217 namlich darauf hingewiesen, daB die bei ihm enthaltenen 
Angaben oftmals auf miindlicher Uberlieferung beruhen, 14 und daB es sich lohnt diese 
einzeln zu iiberpriifen, insofern sie Angaben zu Amtsbezeichnungen sowie Bestattungs- 
und sonstigen religiosen Brauchen betreffen. So habe ich oben in Anm. 10 erwahnt, daB 
Movses nicht die geringste Ahnung iiber die griechischen Gottheiten hatte und seine 
diesbeziiglichen Kenntnisse ausschlieBlich auf Agat'angeios beruhen: das heiBt aber nur, 
daB er von diesem die Identifikationen zwischen den armenischen und griechischen 
Gottheiten entlehnt hat und stellt keineswegs in Frage, daB er von solchen Kulten in 
Armenien gewuBt hat! So hat auch die Entdeckung 1911 und 1927 der griechischen 
Inschriften in Armavir eindrucksvoll bestatigen konnen, daB die konigliche Residenz des 
letzten Orontiden, Orontes IV. (212-200), den M.X. II 40 Erowand nennt, tatsachlich von 
Armavir nach Erowandasat (M.X.: Erowandakert [vgl. Hiibschmann 1897, 39 bzw. 170]) 
verlegt worden ist und daB es dort in der Tat Heiligriimer fur den Sonnengott (Apollon) 
und die Mondgottin (Artemis) gegeben hat. Des weiteren haben die Archaologen vor 
weniger als zwei Dezennien die von M.X. II 49 genannte Stadt Artasat genau dort 
entdeckt, wo Movses sie lokalisiert hatte, namlich am ZusammenfluB von Araxes und 
Mecamawr (vgl. Mahe-Mahe 1993, 23). 

Angesichts dieser Tatsachen verdient die armenische Uberlieferung, die Kusan und 
Arsakiden miteinander in Verbindung bringt, 15 vielleicht doch groBere Aufmerksamkeit, 
als ihr bisher zuteil wurde (vgl. auch Gobi 1 993, 7 1 ). Die Ahnlichkeiten mit den Fakten bei 
den Kusan sind namlich frappant: Bei den armenischen Arsakiden (Arsakuniern) wie bei 
den Kusan werden die Heiligtumer im Auftrag des jeweils herrschenden Konigs gebaut, in 
beiden Fallen sind sie den hochsten Gottheiten gewidmet, in beiden Fallen werden Statuen 
der mannlichen Vorfahren des Konigs und der verehrten Gottheiten aufgestellt, in beiden 
Fallen werden diese in einer Krisensituation (bei einem feindlichen Angriff [ISK 4, § 4] 
bzw. nach dem Tode des Konigs [M.X. II 12]) an einen anderen und sicheren Ort gebracht. 
Selbstverstandlich ist der Vergleich nicht perfekt und gibt es auch Unterschiede, da bei 
den Armeniern beispielsweise nirgendwo von einem Zerfall (und Restaurierung) der Hei- 
ligtumer die Rede ist. Die Gemeinsamkeiten zwischen beiden gehen aber vielleicht noch 
weiter und fangen sogar schon bei der Bezeichnung fair das Heiligtum an (baktr. Bayo- 
Xayyo < *baga-danaka- bzw. arm. Bagaran fur die Stadt, wo die Statuen untergebracht 
wurden [s. Anm. 12]). Es besteht auBerdem kein Zweifel, daB etwa in Surx Kotal ein 



Im iibrigen spielt Movses des ofteren darauf an (vgl. Thomson 1978, 10 f. und Mahe-Mahe 1993, 

20 f.). 

Fur weitere Einzelheiten vgl. die ausfiihrlichen Bemerkungen von Thomson 1 978, 1 3 1 Anm. 4 (adE 
2) und vor allem 214 Anm. 3 (ad H 67); s. auch Staviskij 1986, 149 f. und 1 53, sowie Gobi 1993, 72-74 und 
Kettenhofen 1998, 329, 337 und 339 f. 



Uberlegungen zum pavoXayyo des Kaniska I. 



183 



(heiliges) Feuer brennend gehalten wurde (vgl. Staviskij 1986, 223 und die Abbildung bei 
Bussagli 1996, 217), und umgekehrt kann man M.X. II 77 entnehmen, da(3 auf dem Altar 
in Bagawan augenscheinlich dasselbe gemacht wurde (s. aber auch unten). Ich mochte 
hier keineswegs suggerieren, daB die Kusan direkt von den Arsakiden entlehnt haben, 
sondern mochte vielmehr in Erwagung ziehen, daB diese Gepflogenheiten womoglich auf 
eine Zeit zuriickgehen, als Parner und Yiieh-Chih nordlich des iranischen Territoriums 
angesiedelt waren und mit nur gut einem Jahrhundert Unterschied (etwa 250 v. Chr. bzw. 
um die Mitte des 2. Jh.s v. Chr.) von dort in den Iran eingedrungen sind. 16 

Sollte der oben angefuhrte Vergleich mit der arsakidischen Linie der Armenier be- 
rechtigt sein, ware dies neben dem uberwiegend (s. unten) iranischen Charakter des ku- 
sanischen Pantheons unter Kaniska nur ein Argument mehr, das fur eine iranische 
Interpretation des Bayo^YV 0 sprache. Dennoch halte ich die von Verardi 1983, 255-275 
so brillant verteidigte Interpretation von Kaniska als cakravartin fur nicht weniger iiber- 
zeugend. 17 Ich glaube aber, daB sich beide Losungen nicht gegenseitig ausschlieBen, son- 
dern vielmehr komplementdr sind. Mit Recht hat Verardi, ibid., 280-282 in seiner 
SchluBfolgerung angefuhrt, daB genau darin die Eigenheit der Kusan liegt, die sie von den 
Mauryas unterscheidet: wahrend etwa Asoka seinen Untertanen zunachst mit Gewalt sein 
Modell eines zentralisierten Staates aufzwitigen wollte, um sich erst danach zum Forderer 
und Garant der Politik des Dharma (dhamma) zu entwickeln, haben sich die Ku§an von 
Anfang an als Verteidiger der in ihrem Reich herrschenden Vielfalt verstanden, die in 
ihrer aus griechischen, iranischen und indischen Elementen komponierten Ikonographie 
vielleicht am deutlichsten zum Ausdruck kommt. Nur von einem solchen Gesichtspunkt 
aus kann man verstehen, weshalb sich "typisch iranische" Elemente der Kusan in Indien 
finden und umgekehrt, weshalb sich die Kusan auch auf iranischem Boden in Surx Kotal 
und Rabatak als cakravartins darstellen konnten und wollten. 

Nur mit dem Begriff eines "dynastischen" Kultes, der im Zusammenhang mit der ku- 
sanischen Religion so oft in den Mund genommen worden ist, sollte man in Zukunft auch 
nach meiner Einschatzung der Dinge vielleicht doch etwas vorsichtiger umgehen. Vieles 
hangt natiirlich davon ab, was man darunter genau versteht (vgl. Verardi 1983, 226-228!), 
aber die Aufstellung von Statuen der Vorfahren des Konigs zusammen mit solchen der 



Dazu paBt auch folgende Aussage von Staviskij 1986, 228: "En ce qui conceme les cultes mazdeens 
de la Bactriane kushane, nous avons deja signale plus haut l'anciennete de leurs racines iraniennes orientates 
qui plongent peut-etre jusqu'au fonds paniranien ou indo-iranien. Ces donnees rendent vaine l'hypothese 
d'un emprunt du culte du feu par les Kushans aupres de qui que ce soit, meme chez les Parthes". Eine weitere 
Gemeinsamkeit zwischen Kusan und Arsakiden (wenn auch nicht arraenischen Arsakiden) mag - wie 
Nicholas Sims-Williams mir suggeriert - im Gebrauch von Pay07coGpo (ISK 4, § 5) bzw. j3aye7uoopo (R, Zl. 
19), (3aY£7toopOK[a]v£ (R, ZU. 14 f., dazu vgl. Sims-Williams 1998, 86) < *baga-pu9ra- in den baktrischen 
Inschriften und prakr. devaputra- auf den kusanischen Munzen fur die Konigstitularur liegen, das zumindcst 
dem Sinn nach gr. Gamchcnp auf den parthischen Munzen entspricht (das etymologische Gegenstiick parth. 
bgpwhr /baypuhr/ wird angeblich nur in den manichaischen Texten verwendet). 

17 

Verardi 1983, 260 weist auBerdem darauf hin, daB die Idee des cakravartin keine exklusiv 
buddhistische, sondern eine allgemein indische ist. 
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Gottheiten in einem Heiligtum kann man keineswegs so verstehen, dal3 der Konig sich 
und/oder seine dynastischen Vorfahren "vergottlichen" wollte. Diese Idee ist mit den zo- 
roastrisch/mazdaistischen Vorstellungen unvereinbar; es kann bestenfalls von einer be- 
vorzugten Stellung des Konigs den Gottern gegeniiber die Rede sein, die ihm Heifer 
sind. 18 Eine Deutung muB meines Erachtens vielmehr im Rahmen der Legitimations- 
anspriiche des jeweiligen Herrschers gesucht werden und um diese kurze Untersuchung 
zu beenden, mochte ich noch einmal auf die Liste der von Kaniska im Heiligtum von 
Rabatak verehrten Gottheiten (R, Zll. 9 f.) zuriickkommen. 

Mehrere Feststellungen drangen sich gleich zu Beginn auf: das sonst in iranischem 
Kontext allgegenwartige hvarnah ist in der Inschrift vollig abwesend und der Gott des 
koniglichen Ruhmesglanzes und Wohlstands (jxxppo wird nicht in der Liste genannt. 19 Dies 
scheint mir mit Verardi 1983, 271 ein gewichtiges Argument gegen die Interpretation ei- 
nes "dynastischen Kultes" in dem von Staviskij 1986 verstandenen Sinne zu sein, auch 
wenn der Griinder der Dynastie, Kujtila Kadphises offenbar ebenfalls in der Ahnenreihe 
abgebildet war (vgl. R, Zl. 12). Auch die sonst in kusanischem Kontext so oft reprasen- 
tierte Gottin des Uberflusses und der Fruchtbarkeit der Erde apSoxbo scheint in der Liste 
und der Inschrift zu fehlen. 20 Kaniska schreibt den Erhalt seiner Konigswiirde in Zl. 2 ex- 
pressis verbis der Gottin vavoc zu; sie ftihrt auch die Liste der in Rabatak geehrten Gott- 
heiten an und ist mit ouucc, iiber die gleich zu sprechen sein wird, die einzige, die zweimal 
in der Inschrift genannt wird. Zwischen den Zeilen 9 und 10 sind scblieGlich noch die 
Namen der hinduistischen Kriegsgottheiten [iaaoT|vo (Mahasena) und fSi^ayo (Visakha) 
eingeschoben worden (vgl. Sims-Williams 1998, 82 Anm. 2), auf die ich ebenfalls gleich 
zuriickkommen werde. 

Will man die An- oder Abwesenheit dieser oder jener Gottheit in der Inschrift ver- 
stehen, so ist es zunachst mit Fussman 1998, 590-594 notwendig, die Liste der Gotter der 
Inschrift strikt von der Liste der auf Kaniskas Miinzen belegten Gottheiten zu trennen. 
Wahrend die erstgenannte Liste noch eine personliche Wahl des Konigs widerspiegelt, 
gibt es ganz andere Beweggriinde fur die Aufhahme des Bildnisses einer Gottheit auf den 
Miinzen. 21 Es besteht also kein Zweifel, daf3 Kaniska in der Inschrift von Rabatak jene 



In diesera Sinne scheint mir die Definition von Fussman 1998, 589 weit eher akzeptabel zu sein als 

die Vorstellungen von Rosenfield 1967 und Staviskij 1986: ". . ., il apparait nettement que les bagolahgo 

construits sur ordre de Kaniska sont des sanctuaires dynastiques en ce sens qu'ils etaient consacres aux dieux 

qui protegeaient la famille royale, representee par les ancetres masculins de l'empereur dont le temple 

contenait des portraits". 
19 

Mukherjee 1995, 8 f. und 16 hat das Problem gleich erkannt und deshalb versucht, den Namen in Zl. 
9 [iJ>]appo zu lesen, wo Sims- Williams in Sims-Williams-Cribb 1996, 92 und 1998, 82 ein zweigliedriges 
Epitheton ua . . o[<)>]ap|X> fur ouua hat lesen wollen. Letztere Losung verdient aber eindeutig den Vorzug, da 
sonst ijxxppo - anders als vava und ouua - als einziger Gott, der aufierhalb der eigentlichen Liste genannt 
wiirde, nicht ein zweites Mai in der Liste erschiene (vgl. zu Recht, Fussman 1998, 586 Anm. 30). 

Um diese Schwierigkeit zu umgehen, hat Fussman 1998, 592 und 594 in ouua ein Epitheton fur 
ap8o^bo sehen wollen; dazu s. weiter unten. 

Vgl. Fussman 1998, 592 (mit Erlauterungen auf S. 593): "Le plus simple est done de separer les deux 
listes. Lorsqu'il ordonne de construire le bagolahgo de Rabatak, Kaniska veut honorer personnellement, pour 
son propre compte, les divinites qui Font favorise et peuvent encore le faire. Lorsqu'il choisit les dieux dont 
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Gottheiten aufgelistet hat, mit denen er sich am meisten verbunden fuhlte, alien voran 
vava. Doch wie ist diese Auswahl zu begriinden und warum tritt neben vava auch 01410c 
zweimal in Erscheinung, d.h. auch auBerhalb der Liste der Zeilen 9 f.? Die herausragende 
Stellung, die vava im Pantheon der Kusan einnimmt, kommt auch auf den Mimzlegenden 
zum Ausdruck, wo sie vavabao 'Konigin Nana' genannt wird. Auf die ikonographische 
Nahe in der Darstellung von vava und 01410 und die Tatsache, daB beide mit Siva abge- 
bildet werden, 22 hat bereits Cribb in Sims-Williams-Cribb 1996, 108 hingewiesen. Hinzu 
kommt noch, daB vava(ia) von den Persern mit Anahita identifiziert und als "Magna Ma- 
ter" betrachtet wurde (vgl. Boyce 1982, 31 und 224), und dieser Funktion diirfte sie ihren 
besonderen Status bei den Kusan im allgemeinen und bei Kaniska im besonderen verdan- 
ken; dasselbe gilt aber genauso fur Uma-Parvati, die in der indischen Literatur auch 
Ambika 'Mutter' genannt wird. 23 So scheint mir Uma hier das indische Gegenstiick zur 
iranischen (bzw. iranisch gewordenen) Nana zu sein, nicht etwa in dem Sinne, daB sie 
miteinander identisch waren, sondern vielmehr, daB sie als Hypostasen zwei verschiedene 
Aspekte der Muttergottin darstellen. 24 Beide sind somit enger miteinander verbunden, was 
die erste Erwahnung von 0141a auBerhalb der Liste in ZU. 9 f. rechtfertigt und insbesondere 
die Aussage, daB sie den (Gottes-)Dienst leitet, die nur dann Sinn macht, wenn der Tempel 



1'effigie sera reproduite sur ses monnaies, ses preferences personnelles se combinent a des considerations 
techniques, politiques, et peut-etre de circonstance". Bei den Miinzen gilt es noch, zwischen Gold- und 
Bronzemunzen zu unterscheiden, vgl. wiederum Fussman 1998, 590 f.: "Le monnayage d'or est plus 
solennel. II est extremement controle par le pouvoir. Ses types ont une signification politique, mais peu de 
sujets de l'empire kouchan ont eu, dans leur existence, l'occasion de voir une monnaie d'or, tant etait grand 
son pouvoir d'achat. Le monnayage de bronze, par contre, etait fort repandu . . ." und ibid., 594: "Sur le 
monnayage d'or, a fort contenu politique et a circulation restreinte, sont representes des deesses et dieux 
tellement iraniens que Ton ne peut les assimiler a aucun des dieux du pantheon indien . . . [L]es dieux du 
monnayage de bronze supportent tous une interpretatio indica ... La population indienne, qui utilisait le 
numeraire de bronze, pouvait aisement croire que Kaniska adorait quelques-uns de ses dieux . . .". 

Die angesprochene ikonographische Analogie (Nana wird jedoch mit einem Lowen und eine Keule/ 
einen Stab in der Hand abgebildet, wahrend Uma eine Lotusblume in der Hand halt) wird mit Sicherheit die 
Bildung eines heterogenen Paares Nana-S i va neben dem rein sivaitischen Paar Uma-Siva erleichtert haben. 

Der Name ouuql/ouuo - die Form ouuo (Huviska, Miinze) ist ohne Zweifel nur eine spatere Variante 
von 0|iua (Kaniska, Inschrift von Rabatak), bei der die Endung des Femininums -a durch die 
verallgemeinerte Endung -o ersetzt wurde - kann nicht auf Uma zuriickgehen, da dadurch nicht die 
Geminate erklart wird (vgl. Sims-Williams in Sims-Williams-Cribb 1996, 84). Und er wird naturlich auch 
nicht durch die Form Ambika erklart, da auslautendes -ka im Baktrischen zu -yo hatte ftihren miissen; aber 
auch wenn man von Ambi 'Mutter' (vgl. dt. Amme) ausgeht, bleibt die Schwierigkeit bestehen, da zwar die 
Koasonantenfolge *-pm- nach Assimilation zu -up- fuhrt, aber umgekehrt *-mb- im Baktrischen als -pj3- 
erhalten bliebe (der Name/das Epitheton Amba - in den siidindischen Sprachen auch: Amma - 'Mutter' fur 
Sivas Gattin Durga scheint erst in jtingerer Zeit popular gewesen zu sein, vgl. Fussman 1998, 587). So bleibt 
der Name wohl am ehesten mit Sims- Williams, ibid., 84 aus dem Iranischen (< *upama- 'hochste') zu 

erklaren. 

24 

Falls diese Erklarung zutrifft, lieBe sich damit vielleicht neben den bereits oben angefuhrten noch 
eine weitere Parallele zu den armenischen Arsakiden vorbringen, wenn man an die bedeutende und fuhrende 
Rolle der Gottin Anahit in Armenien denkt (der Vergleich hinkt allerdings etwas, da die armenische Anahit 
nicht mit Nana, sondern mit Artemis zu identifizieren ist). 
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in erster Linie ihr gewidmet war; 25 da wir jedoch auf iranischem Grundgebiet sind, tritt in 
Zl. 2 anfangs nur die iranische vavoc in Erscheinung. In der eigentlichen Liste fuhren beide 
dann logischerweise die Reihe der Gottheiten an, wo sie als auCTOt 'zuvor genannte' (vgl. 
iiberzeugend Sims-Williams 1998, 85) qualifiziert werden. Falls diese Erklarung zutrifft, 
fande sie vielleicht mit den beiden folgenden Namen ihre Fortsetzung: denn aopouo^So 
(Ahura Mazda) bildet als hochster iranischer Gott gewissermaBen das Gegenstiick zum 
indischen |j.o£5ooavo (Rudra/Siva). 26 

Die drei folgenden Namen sollte man wiederam als eine Einheit nehmen: so diirfte 
der Sonnengott (xiipo (Mithra) hier in seiner kriegerischen Gestalt erscheinen. 27 In dieser 
Funktion tritt der Gott des Gehorsams und des Gebetes opobap8 (Sraosa, avest. sraoso 
asiid) in der zoroastrischen Literatur namlich als sein enger Mitarbeiter auf, da das Gebet 
ein machtiges Instrument im Kampf gegen das Bose ist, wahrend der Gotterbote vapacoco 
(avest. nairiid.sarjho) seinerseits sozusagen dessen Vorganger als Gott des Gebetes war 
(vgl. Boyce 1975, 60 f. und 1982, 252 f.). Dies konnte darauf hindeuten, daB Kaniska I. 
unter Legitimationszwang stand und nicht ohne Schwierigkeiten an die Macht gekommen 
ist; zwar raumt die neuentdeckte Inschrift von Rabatak (R, Zll. 13 f.) jegliche Bedenken 
dariiber aus, dafl Kaniska tatsachlich der Sohn seines Vorgangers Vima Kadphises gewe- 
sen ist, aber das schlieBt nicht aus, daB er seinen Herrschaftsanspruch moglicherweise ge- 
gen einen Konkurrenten hat behaupten miissen (vgl. Gobi 1993, 64, wo die Einzelheiten 
zu den Familienverhaltnissen aber mittlerweile durch die Inschrift von Rabatak iiberholt 
sind). Irgendetwas muB Kaniska auch dazu veranlaBt haben, die griechischen Namen der 
Gotter auf den Munzen seines Vaters durch baktrische zu ersetzen. 

Ein letztes Problem, fur das eine befriedigende Losung noch aussteht, muB hier noch 
angesprochen werden, namlich das der zwischen den Zeilen 9 und 10 eingeschobenen 
Namen uaoc<Tnvo und Bi^ocyo. Hier haben Sims-Williams-Cribb 1996, 85 und 109 vermu- 
tet, daB die indischen Namen in der eingefugten Zeile als Entsprechungen der iranischen 
Namen des Haupttextes gedacht waren. Doch Grenet 1994-1996, 65 hat sofort erkannt, 
daB die iranischen Gottheiten, die am ehesten den beiden indischen entsprachen, nicht im 
Haupttext vorhanden sind; deswegen hat er selber die Moglichkeit einer Wiederverwen- 
dung eines bereits zuvor beschrifteten Steins erwogen, wobei Reste einer friiheren In- 
schrift stehengeblieben waren. Diese spitzfindige Losung ist aber letztendlich aus den von 
Fussman 1998, 588 genannten Griinden unhaltbar, da sie zu viele unwahrscheinliche Zu- 
fallsumstande voraussetzt. Wenn nun diese Einfugungen weder gleichzeitig noch vorher 
vorgenommen worden sind, dann bleibt eigentlich nur als dritte Losung, daB irgendje- 
mand sie nachtraglich eingefugt hat. Hier lieBe sich nun am ehesten an Huviska denken, 



Vgl. Sims-Williams in Sims-Williams-Cribb 1996, 85: "Possibly the implication is that Urama 
'takes precedence here (i.e. in this sanctuary)', which would make sense if she were the primary dedicatee of 
the temple". 

Der hinduistische Siva ist sozusagen aus dem gefurchteten vedischen Gott Rudra hervorgegangen; 
zur Deutung des baktrischen Namens und zur Identifizierung vgl. nun Sims-Williams 1997 und Wright 
1997. 

27 

Vgl. Boyce 1982, 287: "Mithra, lord of the sun and of just battles - and naturally all battles fought by 
Iranians against 'anarya', non-Iranian peoples, could be held to be just". 
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denn bei den eingefiigten Namen handelt es sich um zwei hinduistische Kriegsgotter, die 
unter Huviska verstarkt in die Ikonographie des kusanischen Pantheons Eingang finden 
und bei Kaniska iiberhaupt nicht aufgetreten waren. 28 Auch dies deutet wieder auf einen 
(internen) Konflikt hin und tatsachlich gibt es weitere Indizien, die darauf schlieBen las- 
sen, da(3 Huviska nicht ohne Schwierigkeiten an die Macht gekommen ist (vgl. Bussagli 
1996, 228 f.). Nicht zuletzt wiirden die Renovierungsarbeiten von Huviska an den unter 
seinem Vater Kaniska gebauten Heiligtumern in Surx Kotal und Mat (und Ai'rtam? [vgl. 
Anm. 2]) dadurch besser verstandlich, wenn man sie als einen Versuch von Huviska inter- 
pretiert, so seine Herrschaftsanspruche noch starker zu untermauern. 29 Vielleicht ist es 
nicht einmal iibertrieben, darin ein wichtiges und symboltrachtiges Signal von Seiten Hu- 
viskas an seine kusanische Untertanen zu sehen, dafi derselbe Beamte Nokonzoko, 30 der 
unter seinem Vater Kaniska einige Jahrzehnte (?) zuvor mit dem damaligen Grenzgou- 
verneur Jafar fur den Bau von Kaniskas Heiligtum in Rabatak verantwortlich gewesen war 
(vgl. R, Zll. 16 f.), nun auch an der Instandsetzung beteiligt wurde (vgl. ISK 4, §§ 5-8). 
Eine stiitzende Parallele fur eine solche Handlungsweise findet sich im iibrigen bei den 
Achaimeniden, denn Huviska verhalt sich hier nicht anders als Dareios I., der die von 
Kyros in seinem Palast zu Pasargadai angefangene Bautatigkeit zur Vollendung hatte 
bringen lassen und obendrein noch Inschriften in dessen Namen (CMa-c = DMa-c) ange- 
fertigt hatte! 

Auch wenn man alle verfiigbaren Informationen in Betracht zieht, bleibt das Gesamt- 
bild iiber die Funktion der Payo^yye selbstverstandlich luckenhaft, aber folgendes laBt 
sich vielleicht mit einiger Plausibilitat herauskristallieren: Nur der jeweils herrschende 
K6nig konnte kraft seines Amtes den Auftrag fur die Griindung eines (kxYoXayY 0 geben, 
das als eine Burgfestung gebaut wurde. Das Heiligtum war der/den Gottheit(en) gewid- 
met, die der Konig der Konige in besonderer Weise als seine(n) Heifer und Beschiitzer 
betrachtete. Aus diesem Grund wurden im Heiligtum auch Statuen dieser Gotter errichtet, 



Mukherjee 1995, 9 und 42 hat gemeint, in den Resten des dem Namen p,ocao-nvo vorangehenden 
Wortes noch KO(iapo (Kumara) lesen zu konnen, womit sich sogar noch ein dritter Kriegsgott zu den beiden 
anderen gesellen wurde, aber diese "Lesung" durfte wohl eher eine Hineindeutung auf der Grundlage des 
auf Huviskas Miinzen belegten Namens sein; Nicholas Sims-Williams bcstatigt mir jedenfalls, daB er nichts 
von den von Mukherjee vermuteten Resten erkennen kann. AuBerdem ware dadurch auch der Parallelismus 
zu den beiden folgenden Namen gestdrt, da "koikxoo als einziger Name nicht von der Verbalform pi£8i 
gefolgt wurde. Wenn man nun, wie ich es an dieser Stelle getan habe, die Formen jiaaor|vo und B^cryo fur 
spdtere Hinzufugungen halt, wirkt die Anwesenheit ebenjener Form pi^5i 'wird/ist genannt' (3. Sg. Ind. 
Pras. Pass., vgl. Sims-Williams in Sims-Williams-Cribb 1996, 94) "storend" und mir fallt zur Zeit keine 
passende Erklarung dafur ein (der Satz ist aber nicht vollstandig erhalten geblieben), denn iiber die formale 
Analyse oder Bedeutung des Wortes lassen die zahlreichen Parallelen in den baktrischen Dokumenten (vgl. 

Sims-Williams 2000, 221) gar keinen Zweifel aufkommen. 

29 

Zugleich fande meine oben (Anm. d zur Tabelle) angefuhrte Interpretation der ersten Zeile der 
Inschrift in Surx Kotal hierin eine wichtige Stutze und eine ausreichende Erklarung, weshalb das Heiligtum 
erst in Huviskas Zeit nach Kaniska benannt worden war! 

Dieser war irrzwischen allerdings vom a))xooa[A.YO] (dazu s. Sims-Williams 1998, 86) zum 
KtxpaXpaYY 0 aufgestiegen. 
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das des weiteren noch Statuen der maimlichen Vorfahren des Konigs enthielt, womit letz- 
terer zugleich seinen legitimen Herrschaftsanspruch innerhalb der Dynastie zu erkennen 
gab. Offensichtlich wurde dort auch ein immerwahrendes heiliges Feuer brennend gehal- 
ten, ohne daft deshalb auf einen Feuerkult im eigentlichen Sinne geschlossen werden kann; 
die unmittelbare Anwesenheit von Wasser scheint ebenfalls eine wichtige und notwendige 
Rolle gespielt zu haben. Drohte in irgendeiner Weise eine Gefahr fur das Heiligtum, wo- 
durch es verunreinigt werden konnte, wurde zeitweilig an einen anderen Ort umgezogen. 31 

[KORREKTURZUS ATZ : Seit der Fertigstellung dieses Aufsatzes hat mir Frantz Grenet dazu 
noch einige wertvolle Bemerkungen zukommen lassen, wofiir ich ihm an dieser Stelle 
herzlich danken mochte und die ich hier wenigstens knapp erwahnen will: 

Zu S. 175 Anm. 2: Die Anwesenheit des Namens des Huviska auf der Inschrift von 
Ai'rtam diirfte mehr als zweifelhaft sein; als Alternativlosung fur das gottliche Paar auf 
dem stark beschadigten Relief von Ai'rtam ware etwa an Ardoxso und Pharro zu denken. 

Zu S. 182 f. und der SchluBfolgerung auf S. 187 f.: der Altar in Surx Kotal mag zwar 
tragbare Statuetten der Gottheiten enthalten haben (und eventuell auch thymiateria), doch 
reichen die Indizien keineswegs aus, urn auf einen Feueraltar mit ewig brennendem Feuer 
zu schliefien. 

Zu S. 182 f.: Die Gemeinsamkeiten zwischen dem iranischen Kult in Armenien einer- 
seits und im kusanischen Baktrien andererseits diirfte vielleicht eher durch ein kulturelles 
Kontinuum zwischen dem arsakidischen Iran und Baktrien zu erklaren sein, das bereits im 
"Zoroastrismus des Tempels" der letzten Achaimeniden seinen Ursprung fand und spater 
durch die "ikonoklastische" Reform der Sasaniden abgebrochen wurde. 

Zu S. 186: Kaniskas Bediirfhis, in seiner Inschrift Kriegsgotter anzurufen, laflt sich 
vielleicht eher durch die gro(3e indische Kampagne zu Beginn seiner Regiemngszeit als 
durch einen Konflikt um die Nachfolge erklaren.] 
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VEXILLOLOGICA SACRA: SEARCHING THE CULTIC BANNER 
Albert de Jong 



In one of the earliest scholarly attempts to interpret the coins of the Frataraka "kings" 
of Persis, the nineteenth-century epigrapher M. A. Levy remarked: "Auch die Fahne an 
der Seite de[s] Tempels muss wohl ein religioses Symbol bedeuten, das uns aber sonst 
nicht weiter bekannt ist". 1 The interpretation of the reverse of the earliest series of these 
coins is a well-known problem, for which several solutions have been presented. 2 The 
reverse shows the monarch in a gesture of worship facing what can be interpreted as a 
building or an oversized fire-holder, behind which we find the banner to which Levy 
referred. 3 It is a square banner on a pole or lance, from which a number of tassels are 
suspended and which bears a non-figurative design. 

The banner is the only object present on all coins from the first four rulers, including 
the coins that do not show the building or fire-holder, but portray the monarch sitting on a 
throne facing the banner. Together with their mysterious self-designation as prtrk' zy 'Ihy', 
'frataraka of the gods', 4 an interpretation of the banner seems necessary for a fuller under- 



M. A. Levy, Beitrage zur aramaischen Munzkunde Eran's und zur Kunde der altesten Pehlewi- 

Schrift, ZDMG2X (1867), 421-465, 439. 

2 

The most important discussions of the reverse of these coins can be found in: M. Alram, Nomina 
propria Iranica in nummis. Materialgrundlagen zu den iranischen Personennamen auf antiken Miinzen 
(Iranisches Personennamenbuch 4, Wien 1986), 162-186; M. Boyce, F. Grenet, A history of Zoroastrianism, 
vol. 3, Zoroastrianism under Macedonian and Roman Rule (Leiden 1991), 110-116 (= HZ III); and J. 
Wiesehofer, Die "dunklen Jahrhunderte" der Persis. Untersuchungen zu Geschichte undKultur von Fars in 
fruhhellenistischer Zeit (3 30- J 40 v.Chr.) (Zetemata 90, Miinchen 1994), 103-1 15. 

The discussion on the interpretation of the "building" has reached a deadlock. The evolution of the 
image from a building-type structure to a fire-holder type structure is used both to interpret the earlier design 
as a fire-holder and to interpret the later design as a building; see, for instance, HZ HI, 113; P. Naster, 
Fire-altar or fire-tower on the coins of Persis?, OLP 1 (1970), 125-129 with plate V, for interpretations of the 
design as a fire-holder, and B. Goldman, Persian fire-temples or tombs?, JNES 24 (1965), 305-308, and J. 
Houtkamp, Some remarks on fire altars of the Achaemenid period, in J. Kellens (ed.), La religion iranienne 
d I'epoque achemenide (Iranica Antiqua, Supplement 5, Gent 1991), 23-48, for the interpretation of the 
design as a building. 

The problem for an interpretation of this title is, of course, the identity of the 'gods' mentioned. If we 
believe, as I certainly do, that the first word of the inscription is to be read prtrk', and is identical with the 
administrative title prtrk known from Egypt, the identity of these 'gods' becomes a huge problem. There 
should be no doubt that the title in question really is 'vice-regent (vel sim.) of the gods' as a unit, since the 
whole phrase is later on replaced with the title MLK' 'king'. Syntactically, it would be wrong to separate the 
two elements and to connect the 'of the gods' part directly with the name (as seems to be the solution of those 
who interpret this inscription as a prefiguration of the later Sasanian usage ke cihr az yazadan 'whose 
essence/seed/family comes from the gods'). It has been suggested that the 'gods' referred to would be the 
deified Seleucid kings, under whose sovereignty the Persid kings operated (HZU1, 1 10-1 1 1) or that the word is 
an early ideogram for Middle Persian bay, referring to the Parthian king (H. Humbach, Herrscher, Gott, und 
Gottessohn in Iran und in angrenzenden Landem, in D. Zeller (ed.), Menschwerdung Gottes - Vergottlichung 
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standing of the background of these mysterious rulers. There seems to be general agree- 
ment on the fact that the whole scene on the reverse has clear religious implications. In 
fact, the Frataraka rulers have been interpreted as "priest-kings" by a number of research- 
ers. 5 Although such an interpretation seems unlikely and has been generally rejected, the 
image on their coins is more heavily laden with religious meaning than the images on all 
other Western Iranian coins before the rise of the Sasanians and is clearly in need of further 
reflection. 

Michael Alram has felicitously presented the Frataraka coins as Prestigeprdgung. 6 
They were never meant to (fully) replace the existing coins in use in the region, but they 
were an addition to them, to underline the "prestige" of the Frataraka rulers. It would be 
worthwhile, therefore, to speculate on the foundations of their prestige. In order to answer 
this question, we can only study the coins and their designs, for there are no other sources. 
In addition to the building/fire-holder and the banner, they have representations of a 
number of other symbols: the rulers themselves wear royal headgear and hold one from 
among several objects: a flower, a sceptre or a bow. These objects - including the banner - 
have most often been interpreted as royal insignia, mustered on Achaemenian prototypes. 
They are, consequently, interpreted as elements of royal imagery. In the absence of 
comparative evidence from other minor rulers, there is little one can say or hold against 
such an interpretation. Certainly, for most objects, the examples were ready at hand, 
carved in stone during the rule of the Achaemenians. 

The banner, however, poses particular problems in this respect: if we follow Nylan- 
der's interpretation of the Achaemenian royal standard on the reliefs from Persepolis, 7 
there is no escaping the fact that this standard is very different from the Frataraka standard. 
Although the shape is similar - a square-shaped object on a pole - the Persepolis standards 
do not have tassels and do not have any recognisable design on them. Nylander has argued 
- among others on the basis of early drawings of the Pompeii Alexander mosaic - that the 
Achaemenian standard on the Persepolis reliefs would have carried the representation of a 
bird. This is impossible to verify, since all standards on the Persepolis reliefs are entirely 
undecorated. Nylander's suggestion that a bird would have been painted on these stan- 
dards is just possible, but it would be unusual. 8 Even if we accept that it was, however, a 



von Menschen (Novum Testamentum et Orbis Antiquus 7, Freiburg-Gottingen 1988), 89-114, pp. 101-103). 
See also Antonio Panaino in this volume. 

This subject is critically discussed by Wiesehofer, Dunkle Jahrhunderte, 1 3 1 - 1 34, with references. 

Alram, Nomina propria Iranica, 162. 

C. Nylander, The standard of the Great King. A problem in the Alexander Mosaic, Opuscula 
Romana 14 (1983), 19-37. Nylander's interpretation has been endorsed both from the Iranian side (P. 
Bernard, Du nouveau sur la mosaique d'Alexandre, Stir 13 (1984), 263-264), and from the Graeco-Roman 
side (A. Cohen, The Alexander mosaic. Stories of victory and defeat (Cambridge 1997), 124-126). For 
overviews of Persian standards, see F. Sarre, Die altorientalischen Feldzeichen, mit besonderer 
Beriicksichtigung eines unverbffentlichten Stiickes, Klio 3 (1903), 333-371; Ph. Ackerman, Standards, 
banners, and badges, A survey of Persian art, vol. 3 (New York-London 1939), 2766-2782; A. Sh. Shahbazi, 
Derafs, in Encyclopaedia Iranica, vol. 7 (Costa Mesa 1996), 312-315. 

There can be no doubt that the reliefs were painted; that is not the problem. But the standards would 
have been almost the only objects on these reliefs that would have a decoration of considerable importance 
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bird is clearly not visible on the standards of the Frataraka. On the reverse of the later coin 
series, of course, a bird - presumably a falcon - perches on top of the standard, just as the 
image of the figure in the winged circle hovers over the fire-holder. Since these two 
images also appear in combination, 9 one would be justified in assuming that the bird does 
not necessarily represent a "real" decoration of the standard, but symbolises the standard's 
meaning: a visible sign of the divine glory (xwarrah etc.). 10 In fact, in one of the very few 
Pahlavi texts mentioning a standard (drajs) in a context not exclusively devoted to military 
confrontations or national symbols (see further below), the draft occurs as a gloss to ex- 
plain precisely that concept. 11 

A famous and much-discussed fragmentary red-figured cup by the important Greek 
painter Duris, now in the Louvre (tentatively dated to 490 BCE), does show a standard 
remarkably similar to the standard on the Persis coins; 12 this certainly supports the idea 
that the design was traditional (i.e. not borrowed from the West by the kings of Persis) and 
may represent a standard similar to the ones in use in the Achaemenian armies. 

The Parthian kings and their vassal kings of such regions as Persis or Adiabene, are 
known to have used a number of royal insignia, which show a great similarity to several 
Achaemenian symbols. They are, therefore, most often presented and interpreted as royal 
symbols. It is a curious fact, however, that several of these insignia are also to be found as 
objects in the possession of modern Parsi fire-temples. This is true, at least, for the 
sword, 13 the sceptre, and the banner. 14 The best-known weapon held by Parsi priests is, of 
course, the gurz: a bull-headed mace, which plays an important role in the Navar or initia- 



only in paint. For traces of painting, cf. A. B. Tilia, Studies and restorations at Persepolis and other sites of 
Pars, vol. 2 (Rome 1978), 31-69; for the standards on the reliefs, see also M. C. Root, The king and kingship in 
Achaemenid art. Essays on the creation of an iconography of empire (Acta Iranica 1 9, Leiden 1 979), 239-240. 

For instance on a tetradrachm of Wadfradad II (?), Alram, Nomina propria Iranica, nos. 546-550. 

A. Sh. Shahbazi, An Achaemenid symbol: II. Famah '(God given) fortune' symbolised, AMI 13 
(1980), 119-147, with pp. 137-139 on the falcon/eagle. The interpretation of the bird as the finial of the 
standard (thus, for instance, Ackerman, Standards, banners, and badges, 2768), should be viewed with caution. 

PhlVd 19.37: be xwanom perozgar i Ohrmazd-dad [Wahram yazad], ke + bared xwarrah f 
Ohrmazd-dad [drafs] 'I invoke the victorious one, created by Ohrmazd [the god Wahram], who bears the 
glory created by Ohrmazd [the banner]'. 

For this cup (Paris, Louvre, G 1 1 7), see, inter multos alios, E. Pottier, Douris et ies peintres de vases 
grecs (Paris [1909]), fig. 20 (restored); M. Wegner, Duris. Ein kunstlermonographischer Versuch (Miinster 
1968), 100-101; D. Buitron-Oliver, Douris. A master-painter of Athenian red-figure vases (Kerameus 9, 
Mainz am Rhein 1995), no. 108 (with an additional fragment from Florence, Museo Archeologico 3929). 
The most interesting study of the cup in context is A. Bovon, La representation des guerriers et la notion du 
barbare dans la l re moitie du V e siecle, Bulletin de correspondence hellenique 87 (1963), 579-598 (Bovon's 
reference to Parthian coins, however, is mistaken; the coin she refers to - E. H. Minns, Scythians and Greeks 
(Cambridge 1 9 1 3), 3 1 6, fig. 226 - is, in fact, one of the coins of Persis, wrongly attributed by Minns). 

For the sword as a royal emblem in the Parthian period, see Flavius Josephus, Antiquitates 20.32, 
describing the use of the sampseira in royal investiture; for that word, see L. Isebaert, Une denomination 
iranienne de l'epee, Sprache 28 (1982), 163-165. 

Photos of some of these objects can be found in S. S. Hartman, Parsism. The religion of Zoroaster 
(Iconography of religions 14.4, Leiden 1980), pi. XXHb-c: a sword and a sceptre from the Jijibhoy 
Dadabhoy Agiary in Mumbai. For banners in Parsi temples, see Modi's article mentioned in n. 1 6. 
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tion into the priestly degree of ervad. is The history of these "royal" insignia is almost en- 
tirely unknown and has been little studied. 16 At the very least, however, the presence of 
these symbolic objects in the main centres of religious activity among modern Zoroastri- 
ans would open up the possibility of their having had a religious or cultic significance in 
much earlier periods. 17 In other words, if modern fire-temples are the guardians of what 
we are accustomed to interpret as secular, royal or military symbols, and interpret these 
objects in a religious way, it is possible that they continue a much older tradition of reli- 
gious centres guarding similar objects, not (only) because of their significance for the rul- 
ing house, but for religious purposes. 18 

There are several problems with such an interpretation, chief of which is the almost 
total absence of documentary evidence. But there are some traces of "cultic" banners both 
in Iranian traditions and in religious traditions that were very much influenced, especially 
in their cultic settings, by Zoroastrianism. A quick survey of these may help us a bit further. 

1 . Iranian traditions on the drafsa 19 

The word drafsa- 'banner', occurs a number of times in the Avesta, in two different 
meanings, 'drop' and 'banner'. 20 In most cases, the drafsa- is an object, a banner, held by 
armies and peoples hostile to the "we-group" of the Avestan texts. These armies or peoples 
are said to have uplifted banners or bloody banners. There are two important exceptions to 
this rule, however: the Fravasis of the righteous also hold a banner in one of the more 
martial descriptions of their exploits (Yt. 13.37), and the blessed land of Bactria is 
qualified by the epithet 'with uplifted banners' (araS/So. drafsa-). 21 



J. J.Modi, The religious ceremonies and customs of the Parsees (Bombay 1922), 199-207. 

The most important study is J. J. Modi, The gurz (mace) as a symbol among the Zoroastrians, in J. J. 
Modi, Anthropological papers, vol. 1 (Bombay 1912), 313-329. Of the many photos to whichModi refers in 
this article, only two accompany the printed version. 

I believe, therefore, that Wiesehofer's assessment of, for instance, the sceptre as a clearly secular 
symbol (Dunkle Jahrhunderte, 134) is in need of modification. 

Standards are, of course, a very eye-catching aspect of the religious traditions of Syria and 
Mesopotamia in the Parthian period. For these, too, a religious significance is obvious, alongside their 
possible military, national and other "secular" associations (the whole distinction is, of course, 
questionable). For a catalogue of these standards, see S. Downey, A preliminary corpus of the standards of 
Hatra, Sumer 26 (1970), 195-225, with earlier literature; for an important contribution to their interpretation, 
see especially M. Henig, A question of standards, Oxford journal of archaeology 2 (1983), 109-112. 

The most fundamental discussion still is A. Christensen, Smeden Kavdh og det gamlc persiske 
rigsbanner (Kjabenhavn 1919). 

20 

The gaos drafsa of Y. 10.14 is now most often not interpreted as a banner (although the Zand 
interprets it thus), but as a 'drop'. See D. S. Flattery, M. Schwartz, Haoma and harmaline. The botanical 
identity of the Indo-Iranian sacred hallucinogen "soma" and its legacy in religion, language, and Middle 
Eastern folklore (Berkeley 1989), 108-1 11; J. Josephson, The Pahlavi translation technique as illustrated by 
Horn Yast (Studia Iranica Upsaliensia 2, Uppsala 1997), 96-97. 

The materials have most recently been gathered and discussed in I. Colditz, Zur Sozialterminologie 
der iranischen Manichaer. Eine semantische Analyse im Vergleich zu den nichtmanichdischen iranischen 
Quellen (Iranica 5, Berlin 2000), 113. For the very many Swedish contributions to the theme, see below. 
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The fact that the word is thus attested twice in a clearly positive sense is important for 
a discussion of the most elaborate theories on this emblem, which were proposed by Stig 
Wikander and Geo Widengren. They both interpreted the drajsa- as a cultic emblem, be- 
longing to the male warrior bands (Mdnnerbiinde), to which they have devoted so much 
time and effort. 22 Their interpretation of these warrior bands is based mainly on very spe- 
cific interpretations of words that are most often ambiguous or neutral in meaning. I have 
demonstrated this in a study of the word jahika- and the situation for drajsa- appears to be 
similar. 23 There is no reason to accept their interpretation of these banners as symbols of 
bloodthirsty, demon-worshipping, corpse-eating bands of marauding young men, as there 
is no real reason to accept the presence of these groups in the Avesta altogether. 24 The 
basic meaning of the word drajsa- and its descendants (Middle Persian drajs; Persian 
derajs; Soghdian 'rS'ysp etc.) is, simply, 'banner' or 'flag'; there is no inherent evil to the 
term. 

In Pahlavi literature, the banner {drajs) mainly occurs in descriptions of military con- 
frontations between Iran and the rest of the world; these passages thus continue the main 
function of the banner in the Avesta. The most important text in this connection is the Zand 
l Wahman Yasn, which has many descriptions of hostile armies holding banners of various 
colours and designs. 25 In this text, too, the good armies and armies coming to the support 
of Iran are characterised by banners. 26 Most interestingly, a description of the signs of sov- 
ereignty that will be removed from Iran in the beginning of its period of distress includes 
the removal of the banners. 27 There are some indications, also, of named banners: the ex- 
amples from the ZWY may all be dubious, 28 but in the Ayadgar I Zareran, the drajs i 



See, for instance, S. Wikander, Der arische Mdnnerbund. Studien zur indo-iranischen Sprach- und 
Religionsgeschichte (Lund 1938), 60-64; Vayu. Texte und Untersuchungen zur indo-iranischen Religions^ 
geschichte, vol. 1 (Quaestiones Indo-Iranicae 1, Uppsala-Leipzig 1941), 155-160, 170; G. Widengren, 
Hochgottglaube im alten Iran. Eine religionsphdnomenologische Untersuchung (Uppsala Universitets 
Arsskrift 1938, 6, Uppsala-Leipzig 1938), 317-324; and cf. Widengren, Der Feudalisms im alten Iran 
(Wissenschaftliche Abhandlungen der Arbeitsgemeinschaft fur Forschung des Landes Nordrhein- 
Westfalen 40, Koln-Opladen 1969), 19: "Dieser Terminus [i.e. drajsa, A.J.] ist die Bezeichnung des 
Kultsvmbols des Mannerbundes". 

A. de Jong, Jeh the Primal Whore? Observations on Zoroastrian misogyny, in R. Kloppenborg, W. J. 
Hanegraaff (ed.), Female stereotypes in religious traditions (Studies in the history of religions 66, Leiden 

1995), 15-41. 
24 

The subject of the Mdnnerbiinde in early Iranian history is clearly in need of detailed study, including 
a study of the theories of Wikander and Widengren in their contexts. For an interesting perspective (and an 
important addition to de Jong, Jeh the Primal Whore?, 17 n. 9), see B. Lincoln, Warriors and non-herdsmen: 
a response to Mary Boyce, in B. Lincoln, Death, war, and sacrifice. Studies in ideology and practice 
(Chicago-London 1991), 147-166. 

C. G. Cereti, The Zand I Wahman Yasn. A Zoroastrian apocalypse (Serie orientale Roma 75 Roma 

1995). 

^Hostile banners are evident, for instance, from ZWY 63 and 6.5; good banners from ZWY1.1-1AA. 
21 ZWYA.6\. 

28 + 
ZWY1AA: drajs T babr post and wad-drqfs. 
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perozan 'banner of victory' plays a decisive - if enigmatic - role in the downfall of the evil 
sorcerer Wldrafs (!). 29 

The interpretation of the drajs as a sign of divine glory in the Pahlavi Vendidad has 
already been discussed above. The importance of the banner in the Sasanian armies is 
evident from Denkard 8.26.8, but the precise meaning of that passage is unclear. 30 

2. The Mandaean drabsa 

The genesis and early history of the Mandaeans are still very unclear. Until fairly re- 
cently, a communis opinio had been reached among scholars that placed the proto-Man- 
daeans in Palestine around the beginning of the Common Era. Mandaeism, in that 
reconstruction, originated in a sectarian variant of Judaism and the Mandaeans would have 
been pushed out of their native land by opposing Jewish factions or by the turmoil after the 
destruction of the temple in 70 CE; this reconstruction accords well with the exceptional 
hatred of Jews evident in Mandaean literature and it is also somewhat supported by the in- 
ternal historical traditions of the Mandaeans. 31 Recently, however, very strong opposition 
to this reconstruction has been launched by Christa Miiller-Kessler in a number of brilliant 
studies. 32 Miiller-Kessler, following but a handful of earlier authorities, squarely puts the 
Mandaeans in their native Babylonian land: that is where they are still found and that is 
where they come from. Her arguments are mainly based on the undeniable and very strong 
"afterlife" of local, Mesopotamia^ knowledge, traditions, and terminology in Mandaean 
magical texts. Miiller-Kessler's proposal for a local origin of the Mandaeans would also be 
very helpful in explaining the very strong Iranian influence on Mandaeism, particularly in 
the sphere of ritual and ritual terminology. The impact of Iranian traditions on Mandaean 
ritual is generally accepted, even though not many scholars would go as far as E. S. 
Drawer in the enthusiasm with which she compared modern Parsi rituals with Mandaean 
ceremonies. 33 

Iranian influence is at its strongest in the Mandaean rituals. The rasta or ritual dress 
worn by Mandaean laymen and priests bears a striking resemblance to Zoroastrian ritual 



AZ 106; 109. The word perozan is most often taken to be the plural of Middle Persian peroz and thus 
the banner would mean 'the banner of victors' (thus, for instance, D. N. MacKenzie, review of D. Monchi- 
Zadeh, Die Geschichte Zarer's (Uppsala 1981), UJ 27 (1984), 155-163, p. 163). In view of the many 
Parthian words in the text, one could perhaps better interpret the word as a "Parthianism" and compare 
Manichaean Parthian parydzan 'victory'. 

A. Tafazzoli, Un chapitre du Denkard sur les guerriers, in R. Gyselen (ed.), Au carrefour des 
religions. Melanges offerts a Philippe Gignoux (Res Orientates 7, Bures-sur-Yvette 1995), 297-302. 

This reconstruction is discussed in extenso by §. Giinduz, The knowledge of life. The origins and 
early history of the Mandaeans and their relation to the Sabians of the Qur'an and the Harranians (Journal 
of Semitic Studies, Supplement 3, Oxford 1994). 

For references, see Ch. Miiller-Kessler, Phraseology in Mandaic incantations and its rendering in 
various Eastern Aramaic dialects. A collection of magic terminology, ARAM 11-12(1 999-2000), 293-310. 

E. S. Drower, The Mandaeans of Iraq and Iran, 2nd ed. (Leiden 1962), 225-239; ead., Water into 
wine. A study of ritual idiom in the Middle East (London 1956), 199-255. For a more sober assessment, see 
K. Rudolph, Die Mandder, vol. 1, Das Mandderproblem (Gottingen 1960), 118-141. 
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dress and insignia: it consists of the sadra, a shirt made of one piece of cloth with a 
V-shaped incision near the neck, next to which a small pocket (dasa) is made; a pair of 
trousers (saruala) tied with a tunnel-shaped string; a turban (burzinqa) that is wrapped 
around the head (one piece of cloth (rugza) is left free on the shoulder; this is wrapped 
before the mouth by a priest and then called pandama); the nasifa, a piece of cloth worn 
around the shoulders; and the himiana (girdle), that is tied around the waist a number of 
times with several knots. 34 In addition to this, a priest wears the taga, a separate piece of 
cloth over the burzinqa which is often crowned by a myrtle wreath (klila); two different 
rings {sum iauar and skandola) and a staff (margna). ,s Most of these items of dress and 
insignia are (or were), of course, standard items of dress in Zoroastrianism (the sudreh 
with the girehbdn, the kusti, the trousers, a head-covering, sometimes with a myrtle 
wreath, 36 the pandm; the morgan). The Mandaeans, furthermore, adopted at a certain 
moment the Zoroastrian calendar and some of the Zoroastrian festivals (panjal paruanaiia 
and nauruz). And there is, of course, the drabsa. 

The drabsa was interpreted as a cross by the first Christian missionaries who visited 
the Mandaeans in Iraq in the seventeenth century. 37 Although it is more like a proper stan- 
dard, it is shaped somewhat like a cross, because it uses a separate piece of wood from 
which the banner proper is hung (and to which it is stitched). 38 The banner itself is a very 
long piece of white cloth (approximately three metres), which is planted in the ground in 
the vicinity of the cult hut (mandi), blessed and crowned, touched and praised in prayers. 39 
Its presence is mandatory in most - but not all - Mandaean rituals. 40 The chief interpreta- 
tion of the banner in Mandaeism is that it dispenses light from the world of good to this 
imperfect world. It is a visible sign of the fact that this world - though very imperfect - can 
receive glimpses of its ultimate origin and destination, the light world. One of the mythical 
beings holding such a banner is Bihram, whose Iranian origin needs no further comment. 
The banners in the banner hymns are frequently named banners and - alongside their 
symbolic value as dispensing radiance, glory, and light - are also seen as "banners of 
victory" 41 



An illustrated guide to the rasta was produced by M. Fandi al-Mubaraki, Z. al-Mubaraki, B. 
Mubaraki, The Mandaean rasta. Its making and wearing (Sydney 2000). 
Drawer, Mandaeans of Iraq and Iran, 30-40. 

A. de Jong, Traditions of the Magi. Zoroastrianism in Greek and Latin literature (Religions in the 
Graeco-Roman World 133, Leiden 1997), 1 14-115. 

The best discussion of this subject is E. Lupieri, / Mandei. Gli ultimi gnostici (Biblioteca di cultura 
religiosa 6 1 , Brescia 1 993), 85-1 54, with some notes on the identification of the drabsa as a cross on p. 1 1 4; for 
the history of Roman Catholic missionary activities among the Mandaeans, see also C. Alonso, Los Mandeos y 
las misiones catolicas en la primera mitaddels. XVII (Orientalia Christiana analecta 179, Roma 1967). 

Drawer, Mandaeans of Iraq and Iran, 108 with pi. 12. 

These banner hymns can be found in E. S. Drawer, The canonical prayerbook of the Mandaeans 
(Leiden 1959), 233-240. 

40 

K. Rudolph, Die Mandder, vol. 2, Der Kult (Gottingen 1962), 31-33, first competently describes the 
fact that the drabsa "wird bei fast alien Kulthandlungen aufgestellt", but then concludes: "Zum Wesen des 
Kultes gehort es nicht". This conclusion truly boggles the mind. 

E. S. Drawer, The secret Adam. A study ofNasorean gnosis (Oxford 1960), 61-65. 
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3. The drosa of the community religions of the mountain Georgians 

Cultural relations between Georgia and Iran date back at least to the Achaemenian pe- 
riod. From that period up to early Islamic times (and beyond), cultural ties can only be de- 
scribed as having been very strong. This is evident mainly from excavations in Georgia, 
from medieval Georgian literature, and from the considerable number of Iranian loan- 
words - deriving from various strata of the Iranian languages - in the Georgian literary 
language. 42 

When it comes to the development of religious ideas and practices, the situation is 
very different. Most Western scholars believe that the god Armazi, whose cult was intro- 
duced by the Georgian king P'arnavaz I in the fourth century BCE, is the Iranian god 
Ahura Mazda, but this is passionately denied by other, especially Georgian, scholars, who 
prefer to find the prehistory of their own culture in early Anatolian civilizations. 43 The 
Georgians were, of course, converted to Christianity in a fairly early period of their docu- 
mented history and the Georgian church has been so powerful a catalyst of Georgian na- 
tional identity, that much of the earlier religious traditions - in which one can assume some 
Iranian influence - comes to us only through the distorting lense of Christian polemics. 

In order to remedy this situation, many scholars have turned to the community 
religions of the Caucasus, in particular the religious traditions of three Georgian nations 
-the Pshav, Khevsur and Tush - and the Svans (who are not Georgian slricto sensu, but 
speak a separate South Caucasian language). These religions, which are either still living 
traditions or have disappeared only very recently, are known chiefly from ethnographic 
accounts from the nineteenth and twentieth centuries. These community religions 44 pose 



For overviews, see D. M. Lang, Iran, Armenia, and Georgia, in E. Yarshater (ed.), The Cambridge 
history of Iran, vol. 3 (Cambridge 1983), 505-536; D. Braund, Georgia in antiquity. A history of Colchis and 
Transcaucasian Iberia (Oxford 1 994), 1 22- 1 32; 235-267. For archaeology, see now the collection of articles 
in AMIT 32 (2000); for the Iranian impact on medieval Georgian literature, it suffices for our purposes to 
refer to the existence of Georgian versions of some of the most prominent Iranian literary compositions, such 
as the Sahnameh and Wis o Ramin. The lexical relations have been studied in greater depth: M. 
Andronik'asvili, Nark'vevebi iranul-kartuli enobrivi urtiertobidan I Studies in Iranian-Georgian linguistic 
contacts, vol. 1 (Tbilisi 1966) [I have not seen the recent second volume of this work]; J. Gippert, Iranica 
Armeno-Iberica. Studien zu den iranischen Lehnwdrtern im Armenischen und Georgischen (Wien 1993). 

For opposing views, cf. O. G. von Wesendonk, Uber georgisches Heidentum, Caucasica 1 (1924), 
1-102, and M. van Esbroeck, La religion georgienne pre-chretienne, Aufstieg und Niedergang der romischen 
Welt, vol. 2. 18.4 (Berlin-New York 1990), 2694-2725 (reporting on the work done by Georgian scholars). 

I use this term intentionally, to replace the other terms usually chosen for these systems, such as 
"paganism". The term "community religion" expresses the fact that these traditions are "co-extensive" with 
the societies in which they occur. The term isused fruitfully, for instance, in the study of African indigenous 
religions; cf. J. Platvoet, The religions of Africa in their historical order, in J. Platvoet, J. Cox, J. Olupona 
(ed.), The study of religions in Africa. Past, present and prospects (Cambridge 1996), 46-102, pp. 51-52 (J. 
O. Hunwick's definition of these religions as "ethno-specific polyspiritual systems operating within a 
micro-cosmic environment", quoted by Platvoet on p. 5 1, is highly interesting for the Caucasian community 
religions, too). Note Platvoet's warning that "African societies and their religions should ... not be viewed 
as sharply demarcated, highly stable, or very ancient systems" (p. 51), a warning that is certainly also 
suitable for the Caucasian societies. 
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many problems and are one of the most understudied subjects in the history of religions. 
Almost all work done on them has either been published in Georgian - and is therefore 
difficult to access for most scholars - or was written in an environment that was very 
sharply dominated by academic standards and traditions that most Western scholars 
would not be able to share: Russian imperialism and Marxist-Leninist history of 
religions. The former has sponsored the idea that these traditions are backward and can 
be suitably described in terms of "folklore". The latter has resulted in a very strict 
periodization, running from an original matriarchy through phases of totemism and 
animism, etc. 45 

Fortunately, the community religions of the Pshav and Khevsur have been treated in 
depth in two very important works in languages and from perspectives that are more 
common in Western scholarship. It is on these that the discussion of the drosa in these 
religions is based. 46 

In spite of the early arrival of Christianity in Georgia, many Georgian nations and 
societies preserved their traditional religious systems up to very recent times. It is 
impossible to say how old these traditions are; methodological rigour would demand 
that they be treated as traditions from the eighteenth, nineteenth and twentieth centuries 
and they certainly are not as archaic as some scholars would like to believe. 47 That is 
to say, they probably do preserve ancient traditions, but as a system show all the normal 
signs of adaptation and change one would expect in living religions. 48 Like all other 
Caucasian religions - the traditions of the Ossetes, the Abkhaz, the Chechens and Ingush 
etc. - the Georgian community religions show many signs of the impact of Christianity, 
in the names of their spiritual beings, in the calendar and in some of the rituals. They 
also show some signs of Zoroastrian influences 49 although these are more difficult to 



The situation is remarkably similar for most community religions of the Caucasus. Representative 
examples for the community religion of the Ossetes are, for instance, V. F. Miller, Osetinskic etjudy, vol. 2 
(Moskva 1882), 237-301, for imperial Russia, and L. A. Cibirov, Drevnejsie plasty duxovnoj kul'tury osetin 
(Cxinvali 1984), for Marxist periodization. 

G. Charachidze, Le systeme religieux de la Georgie paienne. Analyse structurale d'une civilisation 
(Paris 1968; repr. 2001); H. Fahnrich, Lexikon georgische Mythologie (Kaukasienstudien 1, Wiesbaden 
1999). ITie two studies are very different in approach and in their interpretation of the traditions. 
Charachidze's work is one of the chief examples of French structuralism - with all its implications for 
historical questions - and focuses heavily on ritual and behaviour; Fahnrich bases much of his work on 
narrative oral traditions (andres) and thus is more oriented towards the narrative content of the religions. 
Clearly, much more research is needed. 

47 

It is known, for instance, that the campaigns against the Georgian church in the Stalinist period 
included an attempt to reinstate the community religions, but one can only speculate on the impact this has 
had on the traditions themselves or the way they were studied. 

I have not been able to read K. Tuite, Highland Georgian paganism. Archaism or innovation?, 
Annual of the Society for the Study of Caucasia 7 (1996), 79-91. 

But cf. G. Charachidze, Survivances mazdeennes chez les montagnards georgiens, in Ecole des 
langues orientates anciennes de I'Institut Catholique de Paris. Memorial du cinquantenaire. 1914-1964 
(Travaux de I'Institut Catholique de Paris 10, Paris 1964), 171-186. 
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detect. 50 The vocabulary of these religions makes use of a number of Iranian words: 
dast 'uri for one of the priests of the sanctuaries (a priest selected to serve the sanctuary for 
the period of a year); darhazi for one of the cultic rooms in the sanctuary; and drosa for the 
most important ritual object kept in the sanctuaries. 51 

The drosa is a banner, which consists of a piece of cloth (samk 'adreo) tied to a lance 
or a pole, which is raised during all community rituals and most often placed upwards 
diagonally, on a standard or in a hole in a rock. S2 The chief religious specialist handling 
and bearing the drosa is the mk'adre, through whom the chief inhabitant of the sanctuary 
(the xat'i) speaks. He is therefore also called medrose. 

The drosa is used in almost all rituals; it is adorned with bells, touched and praised 
with words. Most sanctuaries have more than one drosa, for the various uses to which they 
are put. They are frequently named and they can travel. Especially in situations of war (a 
common occurrence), they fulfil a highly important function, going before the troops and 
securing them the victory. The drosa is also, finally, of great importance in the swearing of 
oaths. 53 

Mandaeism and the community religions of the Pshav and Khevsur are only related by 
the fact that they arose in societies to which Iranian culture and Zoroastrianism have made 
important contributions: Parthian and Sasanian Babylonia and Georgia. It is tempting, 
therefore, to suggest that the religious importance of a sacred (often named) banner -rep- 
resenting the god(s) and standing for victory - in both traditions is the result of a similar 
Zoroastrian custom. The chief evidence that this might be so are the banners on the Frata- 
raka coins and the main evidence speaking against it is the almost complete silence on the 
subject in all other sources. What separates these sources, which are mainly from the 
Sasanian period, from the Frataraka coins are the early Sasanian attempts to create a 
united, "national" religious organisation in a united empire. 54 

These attempts are also difficult to chart, but evidence for them certainly exists. Much 
of it can be derived from reflection on the insistence in most sources on the fact that before 
Ardashir I, Iran was ruled by the famous 'petty kings' (kadag-xwaday; Arabic muluk 
al-tawa'if). A much discussed passage from the Letter of Tansar tackles this problem 
precisely in reference to religious establishments: 



The cultic treatment of fire or reverence for the sun or water are not, of course, clear-cut signs of 
Zoroastrian influence; it is a pity that these are precisely the subjects that dominate the recent hook of G. 
M. Kurbanov, Zoroastrizm v srednevekovom Dagestane. Istoriko-fdosofskie aspekty (Makhachkala 
1998). 

For the word drosa and its Iranian background (draft), see Andronik'asvili, Studies in Iranian- 
Georgian linguistic contacts, 315, lemma 1 4 (and see pp. 1 90 and 203 for the development of Iranian /atf to 

Georgian lot). 
52 

For an illustration, cf. Charachidze, Systeme religieux, 219. 
Fahnrich, Lexikon georgische Mythologie, 85, s.v. Droschit Dapizeba. 

In spite of the weakness of some of its details, R. N. Frye, Notes on the early Sassanian state and 
church, in Studi orientalistici in onore di Giorgio Levi della Vida, vol. 1 (Roma 1956), repr. in R. N. Frye, 
Opera minora, vol. 1 (Shiraz 1976), 25-46, gives an interesting perspective on these changes. 
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Next for what you said, that the King of kings has taken away fires from the fire-temples, 
extinguished them and blotted them out, and that no one has ever before presumed so far 
against religion; know that the case is not so grievous, but has been wrongly reported to you. 
The truth is that after Darius each of the "kings of the peoples" built his own fire-temple. This 
was pure innovation, introduced by them without the authority of kings of old. The King of 
kings has razed the temples, and confiscated the endowments, and had the fires carried back 
to their places of origin. 55 

In her comments on this passage, Mary Boyce has rightly noted that it only makes 
sense for the reign of Ardashir and that it is one of the chief arguments to accept the core of 
the Letter ofTansar as deriving from the reign of the first Sasanian monarch. 56 She has 
also, memorably, characterised the religious organisation of Zoroastrianism in the 
Parthian period as a "fraternity of regional communities". 57 Such communities, some of 
which were led by local dynasts, would logically be held together by a strong symbol: 
important shrines or temples, in which the chief religious and dynastic/national symbols 
were kept, including a dynastic fire and a banner. Alongside their symbolic value as 
markers of group identity, these sanctuaries certainly also represented a considerable 
economic factor; the mention of the endowments in the letter of Tansar raises the 
suspicion that the wealth of the local shrines would have been an important reason for 
Ardashir to destroy them and confiscate their property. 

Like the Frataraka, the early Sasanians have also been presented by some scholars as 
priest-kings, because of their functions at the shrine of Adur-Anahid in Staxr. 58 This 
interpretation has generally been rejected, and for good reasons. Bahrain II bestowed on 
Kerdir the titles of ewenbed and padixsay of the two shrines of Staxr (KKZ 8) and it is 
likely that these were precisely the titles they had before their rise to even higher office. 
They are not, of course, priestly titles. 

In view of these considerations, we can perhaps come back to M. A. Levy's statement 
that the banner on the Frataraka coins must represent some sort of religious symbol. No 
one would want to return to the idea that the Frataraka dynasts were in some sense priest- 
kings. The consistent use of religious imagery on their coins, however, must form part of 
any discussion of the foundation of their prestige. The parallels adduced above, from con- 
temporary Parsi usage and from the Mandaean and Georgian materials, strongly suggest 
that it is wrong to interpret the banner - and most other symbols found on these coins - in 
strictly secular terms. The religious meaning of the banner in these traditions - like the re- 
ligious function of the standard in Syro-Mesopotamian traditions - opens up the possibil- 
ity that the banner on the coins also chiefly was a religious symbol, in the possession of the 
Frataraka. Viewed from this perspective, the coins strikingly suggest that the Frataraka 
based their prestige on the fact that they were the guardians of an important shrine, gover- 



M. Boyce, The letter ofTansar (Serie orientale Roma 38, Roma 1968), 47. 
Boyce, Letter of Tansar, 16-17. 

M. Boyce, Zoroastrians. Their religiotis beliefs and practices, 3rd ed. (London 2001), 103. 
M. L. Chaumont, Le culte d'Anahita a Staxr et les premiers Sassanides, RHR 153 (1958), 154-175 
(see her characterisation on p. 151 of "les origines sacerdotales de la dynastie sassanide"). 
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nors of the gods in a very literal sense. This would certainly have meant sufficient income 
to be able to mint coins. It would also explain their privileged position as subjects of the 
Parthian great kings. Their rise to the title "king", evident from later coins, would offer a 
striking parallel with the rise of the Sasanians. The trend in scholarship has been, recently, 
to tie the Frataraka as closely to the Achaemenians as possible. 59 It is time, perhaps, not 
only to look back at their glorious predecessors, but also to look forward and cast a glance 
at the Sasanians, the family destined to eradicate the very memory of these dynasts and at 
the same time to fulfil their ambition. 



Wiesehofer, Dunkle Jahrhunderte, passim. 



THE "SITZ IM LEBEN" of the seventh book of the Denkard 
Judith Josephson 



The seventh book of the Denkard or the "legend of Zoroaster" is one of the most inter- 
esting and colourful of the Pahlavi books. It is an attempt to write a universal history from 
the first man to the final events. The philosophy which gives it its special character is that it 
presents Zoroaster as the central point of world history in a chain of prophecy which 
stretches from Gayomard to Sosyans. 1 Attempts have been made to define the nature of the 
prophetology which is postulated about Zoroaster in this text. Thus Mole observes that Zo- 
roaster appears as the archetype of the priest in the Gathas but that he came to be conceived 
of as a prophet of Semitic mould as a result of a changing concept of time as linear instead 
of cyclical. He notes that the legend of Zoroaster's life comes close to expressing this. 2 
Earlier Barr had written that Zoroaster is portrayed in this text as first priest, warrior and 
herdsman just as in Yt. 13.89. Darrow has studied aspects of the prophetology of Zoroaster 
and observes that the element which is characteristic of the text of Denkard 7 is that Zoro- 
aster not only has a frawahr and xwarrah as in other Pahlavi texts but that he also pos- 
sesses a tan gohr ('body substance'). Darrow interprets this to mean that the redactor of 
this text is specifying his corporeality and humanity. He calls for an examination of the 
"Sitz im Leben" of the various types of material which have been brought together in this 
text as a prerequisite for writing the history of the legend of Zoroaster. 3 

As a tribute to Professor Gnoli, the eminent scholar of Iranian religion to whom this 
volume is dedicated, I would like to make a close study of how the redactor has presented the 
narrative in order to see if it is possible to learn a little more about the circumstances sur- 
rounding the genesis of the text. I will do this by focusing on certain concepts and themes 
which occur throughout the book as organizing principles. While the final redaction of the 
entire Denkard took place in the mid-tenth century it is probable that already much earlier 
a redactor assembled the material of Denkard 7 from different sources to present a state- 
ment relating to certain specific circumstances of his day with the intention of reaching a 
certain audience. In other words I will try to establish a "Sitz im Leben" for Denkard 1. 

At first glance the style of Denkard 7 appears extremely heterogeneous with 
sequences in prose, verse or rhythmic prose and extensive quotations from Avestan texts. 
The sections in prose often precede and explain the main points of the poetic sections 
which follow. While Denkard 7 is not a translation of an Avestan text the redactor often 
uses quotations. It has been assumed that the main Avestan text quoted from is the Spand 
Nask, which is no longer extant, and which, according to the summary in Denkard 8, 



1 De Menasce 1958, 66; Boyce 1968, 45. 

2 Mole 1963, 532. 

3 Darrow 1987, 122 f. and 130 f. as well as 128 for references and an account and critique of K. Barr's 
interpretation of Zoroaster's role in this text. 
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recounted the story of Zoroaster's life. 4 It will be seen that some of the poetic sections are 
the renderings in Pahlavi of Avestan epic poetry but others are genuinely old stories and 
chronicles in Pahlavi which have been orally tradited in the form of sequences of rhythmic 
prose. All this material has been assembled and provided with guiding words to direct our 
attention to a particular message. It can be suggested that the form chosen by the redactor 
is a usual one in a predominantly oral culture in which the text will be told to an audience 
or read to a number of listeners. 

Denkard 7 has been divided into eleven chapters which fall naturally into two 
sections. The first, which runs from chapters 1 to 6, covers the period from the First Man to 
the death of Wistasp with most of the text devoted to the life of Zoroaster. The second, 
chapters 7 to 11, relates the main events of the subsequent history of Iran up to the end of 
the world and the final events. The world year of twelve millennia provides the overall 
framework within which the events take place. 5 

Already the first chapter, which is a combined introduction and prehistory of the 
transmission of the word (waxy abar-barisnlh) of Ohrmazd, sets the tenor of the work and 
alerts us as to what to watch for. This is the story of the illustrious (warzawand) prophet 
(astag) Zoroaster. The topic of discussion is the prophets (waxswaran), apostles (fresta- 
gan) and bearers (dwurdaran) of the word in earlier times. Gayomard is the first man to re- 
ceive the word in the material world. After him the word (wax?) and the xwarrah are passed 
along to all the illustrious mythological heroes and founders of human institutions before 
Zoroaster including some twenty representatives of the paraSdta- and the kauui- dynasties 
and even an Arab king in what is called a limited list of prophets in Denkard 7.1.8 [DkM 
592. 1 9] (nam parwastag waxswar). Before closing the introduction the redactor states that 
there were other prophets before Zoroaster whose names have not been noted. 6 

In this chapter the redactor uses traditional material but gives it a new slant. In a very 
skilful way he manages to recast Gayomard and the mythological Iranian kings and 
heroes, who are ordinarily found in the lists of sacrificers to a divinity, as bearers of the 
word (wax?) and forerunners of Zoroaster. He thereby provides him with a lineage or 
genealogy of precursors which suggests the prophets of the Old Testament and the Coran 
without in any way betraying the traditional teaching of the Iranian religion. 7 

The second chapter contains a description of the processes by which the three consti- 
tutive elements of Zoroaster's person came together in his parents to be joined in him 
when he was begotten by them. The elements which come together to form Zoroaster's 
earthly constitution are three: frawahr, xwarrah and tan gohr (body substance). The ac- 
quisition of the three elements is described in great detail with many subordinated stories. 



4 DeMenasce 1958, 65; Mole 1967, *2;Darrow 1987, 114n. 17. 

It is also the principle according to which West divided the text into chapters and verses. It has been 
followed by Mole (1967) in his edition and translation of Denkard 7 and is the accepted manner of quoting 
the text so I will keep it. However as was noted by Damow ( 1987, 1 1 2 n. 1 4) the divisions sometimes seem to 
come in the wrong place when processes continue from one millennium to the next. 

Mole 1967, 156 n. 43 remarks on the similarity of this statement to Coran 4.161-2. 

Compare the list of worshippers in the Avestan Yt. 19(Kellens 1976, 48). See Mole (1967, 147 n.15) 
for a comparison with similar lists in other Pahlavi texts. 
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Towards the end of chap. 2 (verse 61) it is noted that not only was the birth of Zoroaster 
and his prophethood (waxswarih) announced by both Jam and Fredon but that the divini- 
ties (yazddn) had spread the news in the language of the animals. Thereupon follow two 
tales which show how the animals are aware that a great prophet will come (Srid and the 
bull at the border between Iran and Turan in verses 62-66 and the Gaw ew-tag in verse 67). 

This chapter is discussed in detail by Darrow from the viewpoint of the pre-existent 
component parts which make up Zoroaster's person. He makes the interesting observation 
that in this work he is composed of a bodily substance (tan gohr) in addition to the frawahr 
and the xwarrah whereas in the other two Pahlavi texts which discuss this matter (the 
Spand as summarized in Denkard 8 and the Wizidagihd T Zddspram) there are only two, 
frawahr and xwarrah. He notes at the same time that this is not in conflict with how he is 
presented in the Gathas and quotes Y. 33.14 in which Zoroaster offers the vitality of his 
body (tanuuascit) to Ohrmazd. He concludes that the redactor is emphasizing the 
mortality and humanity of Zoroaster in the concept of tan gohr and traces the idea to 
priestly speculation. 8 It can be suggested that the reason for this discussion in Denkard 7 is 
that the redactor wishes to remind listeners of Zoroaster's humanity and stress that he had 
been a prophet who had actually lived on this earth at a particular time. 

In chapter 3 after the birth of Zoroaster the representatives of the old religion (karban) 
engage in a relentless quest to kill him because they can foresee that their power based on 
magic is doomed. All these efforts fail because the animals who are supposed to bring 
about his death recognize that he is the one who was to come. In verse 46 it is said that his 
greatness was obvious even before the meeting with Ohrmazd and that the two xwarrahs 
of kingship (kayan xwarrah) and priesthood (an iherbed xwarrah) have converged in him. 
When in due time Wahman comes to lead Zoroaster to Ohrmazd he tests him by asking 
what he is seeking. He declares that his heart is set on justice (ahldyih) which brings joy to 
Wahman and they set out for the first consultation. Ahldyih is to be the key term in 
Zoroaster's preaching according to Denkard 7. 

Chapter 4 relates Zoroaster's experiences in spreading the teachings and religion of 
Ohrmazd during the ten years between the first consultation with Ohrmazd and the 
conversion of King Wistasp. It relates several episodes in which Zoroaster invites various 
personages - and animals - to accept his religion in an increasing degree of importance 
and potential danger. Thematic words and phrases provide guidance in interpreting the 
events. Thus Zoroaster faces a group of traditional priests (karban) alone in order to 
announce his prophethood of the Mazdean religion and apostleship of Ohrmazd (4.2 [DkM 
626.7-8] waxswarih i-s den mazdesn ud astagih T ohrmazd). Because of his beatitude, 
glory and strength fitting for apostleship (12 [DkM 627.22-628.2] hu-dxwih xwarrah ud 
amdwandih . . . passazag d astagih) he invites a warrior (Tur I Urwetdeng) 9 to profess the 



Darrow ( 1 987, 1 30, see also 1 22 f .) notes the rich folklore connected with the acquisition of the three 
elements in Dk 1 and quotes parallels in Indian folktales. Regarding the dyadic scheme of Zoroaster's nature 
he suggests on the basis of a passage in Wizidagihd i Zddspram that this is a metaphor of ritual activity and 
represents the mixing of horn in the yasna ceremony. 
9 [DkM 627.4] written 'wlw'yfdyng. 
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faith. After other events he performs a miracle known not only in Iran but throughout the 
world (42 [DkM 633.5-6] ne ewaz andar eransahr . . be andar harwisp bum) when he 
breaks the physical form of the demons by reciting the Ahunwar prayer, thereby driving 
them into invisibility and obliging them to exist in men. This is celebrated in the text by an 
inserted poem which could be a Pahlavi version of Yt. 19.78-8 1 . The climax of this story is 
reached as he resolves to speak to Wistasp at his court and brave the wrath of the king's 
attendant karban in order to testify to the advent of his prophethood (65 [DkM 637.14] 
gugayih i abar waxswarih madan ray). Their hostility is implacable and Zoroaster is 
imprisoned and nearly starved to death - here a description in rhythmic prose of the 
horrors of starvation is inserted. Ohrmazd then sends Wahman, Aswahist and his fire to 
convince the vacillating Wistasp and suspense is sustained until he finally professes the 
faith and agrees to be its protector after he has been given a view of paradise. 

Another interesting point in this eventful and impressive sequence is that Zoroaster 
invites each potential adherent to his teachings to pronounce a profession of faith. This 
profession is an abbreviated form of the Frauuarane with two main points which occur in 
all formulas: the praising of justice (stayidan lahlayih) and the forswearing of the demons 
(nikdhidan i dewan) and a number of variations depending upon whom Zoroaster is 
addressing. Curiously enough it is the karban who are the only ones who are invited to 
practice marriage between blood relations (xwedddah). Wistasp is invited to recite the 
Ahunwar, to praise justice and not to engage in demon-worship. 

This climactic sequence is followed by two short chapters (5 and 6), one of which 
marks the remaining years of Zoroaster's life and deeds and the other the years of 
Wistasp's subsequent time on earth. The events of these periods are not presented as 
central to this recounting of the events surrounding Zoroaster's activities as a founder of 
religion but are simply further proof of his superiority. Wistasp becomes the protector of 
religion, defeats Arjasp and is rewarded by an immortal son Pesotan who is full of glory 
(purr-xwarrah). 10 Gradually our attention is shifted to the Avesta and its testimony and we 
are told that the Avesta is a miracle containing all knowledge. The main concern of chapter 
6 is to summarize all the miracles which took place at Wistasp's court and remind us that 
they had all been predicted in the Avesta, thus demonstrating the superiority and 
trustworthiness of this body of teaching. There is a short account of a tale of the 
miraculous chariot of Srid quoted also to demonstrate the miraculous nature of the 
teachings of the religion in order to convince Wistasp's people of their veracity. 

To summarize chapters 1 to 6, the aim of the redactor in this section is to provide the 
Zoroastrians with an interpretation of their religion which will encourage them to remain 
steadfast in their faith at a time when a new religion is spreading and profound changes are 
taking place in society. It was a common attitude at this time that victory on the battlefield 
and political domination were signs of God's blessing and it was obvious to one and all 
that the Arabs were being favored by God. Islam was the religion supported by the 
authorities, more and more friends and relatives were converting, and the new 



This is a reminiscense of the list of worshippers in Horn Yast which included kings, heroes and 
Zoroaster himself. 
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Iranian-Muslim cultural synthesis was very attractive. It was important for the members of 
the Zoroastrian community to be able to perceive their own founder in the same terms as 
those of society at large. Thus there is much mention of waxswar 'prophet', astaglh 
'apostleship', wuzurg awdih 'great miracle', xwarrah 'glory', amawandih 'strength', 
warzawandih 'illustriousness' and perozih 'victory'. Another term was wabarTganih 
'verification, confirmation' and wabarihistan 'being confirmed as true' is frequently said 
of messages, predictions and the faith. To designate Zoroaster as waxswar was certainly 
not new but the identification of the Iranian hero-kings as his spiritual genealogy and as 
bearers of the word, the insistance on his mission, the heavy emphasis on the quantity and 
quality of his miracles to confirm the truth of his mission and the short formula of the 
profession of faith appear to be a new orientation. At the same time Zoroaster has a cosmic 
dimension and is placed at the centre of the history of the world. The two glories 
(xwarrah), the royal and the priestly, come together in him and diverge again after him as 
they are passed on to Wistasp's son Cihromehan and then to Zoroaster's sons Hosedar, 
Hosedarmah and Sosyans. The message to the Zoroastrians is that they are justified in 
remaining faithful to their religion which has been proven to be superior to all others. 

The second half of the work is devoted to the history of Iran from the death of Wistasp 
to the final events and renovation of the world. In this section there are two important is- 
sues. One is the fact that all future events were predicted in the Avesta and the course of 
Iranian history shows that they have all come true which in turn demonstrates the authen- 
ticity and superiority of the Avesta. The other concerns the belief that the Zoroastrian faith 
has been reduced to its present abject state because of corruption within the religion and 
that the day will come when its former glory will be restored. 

In chapter 7 the scene shifts from the period of origins to later times and the history of 
Iran from the death of Wistasp to the collapse of the empire is briefly reviewed. It is noted 
in the beginning that the Avesta has predicted all these events. The account begins with Al- 
exander and, after a period dominated by heretics, Ardasir i Pabagan comes to power as- 
sisted by Tosar. There are a few scattered names for the period from Ardasir to the 
Mazdakite revolt and a short account of how Khosrow restored order. This is not a re- 
counting of history but discussion woven around historical names. The purpose of this sec- 
tion is to report that Iran has been troubled periodically by disruptive religious movements 
but that in each instance order has been restored by a great leader." 

From verse 29 onward the discussion revolves around signs indicating the destruction 
of Iran. This is in fact a report of events which have already taken place in connection with 



"The structure of chapter 7 is interesting in the light of Vansina's theories (quoted by Hintze 1998, 
157) of how orally tradited history is structured. He writes that in oral societies historical memory focuses 
both on the immediate past and on the origin whereas little information is handed down about the long 
middle period in between. He notes that accounts of the origin are usually mythic just as in the detailed 
account of Zoroaster's life while the near-present is still fresh inmind as is witnessed by the detailed account 
of conditions following the collapse of the empire and the ascendancy of the Arabs. Of the period in between 
only a few names remain and in the present text few facts are reported. See Wiesehofer (1996, 208 f.) who 
tends to accept the account of the doctrines of Mazdak in Denkard 7 as fairly reliable even though he is fully 
aware of the tendency to project the present into the past which is typical of oral history. 
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the Arab invasion. 12 The signs which will reveal destruction of the country are the hate 
which the tyrants (sastar) show towards the population. This leads to internal corruption 
and decay of the traditional education of the priesthood. As a result people will no longer 
bring the allotted portions to the priests nor will anyone tend the fire properly. The local 
leaders and incompetent priests are identified as the destroyers of the land (residar ideh) 
in a refrain which is repeated several times. Only in verse 33 does the foreign aggressor en- 
ter upon the scene, the mar who will reduce others to nothing and who will commit murder 
to win but whose children will perish. In verse 35 the mar even presumes to be law-giver, 
judge and also able to pardon. A poetic passage or song of lamentation bewails the depth 
of evil (abaron) to which leaders have sunk and the sorrow it causes. This sequence is 
closed in 38 and 39 with the observation that the Avesta predicted all of this and that had it 
not really happened the Avesta would have been discredited and no longer known to us. 

Chapter 8 is entirely dedicated to the events between the collapse of the empire and 
the end of the millennium of Zoroaster. Verses 1 to 10 give a condensed view of the 
situation in Iran after the Arab invasion. It is also cast as a prediction of the future and 
touches upon some of the same phenomena as the Zand I Wahman Yasn but it does not use 
the same wording or style. In the rest of the chapter the redactor is concerned with 
identifying the causes of corruption within the Zoroastrian religion and society. The text 
consists of a series of sequences of material formed as answers to questions put by 
Zoroaster to Ohrmazd in which different categories of persons who have caused 
inestimable damage to the faith and the faithful are alluded to. He accuses the apostate, the 
false priest and collaborators with the enemy as having a large share in the responsibility 
for the disaster. In the block of text from verses 1 1-17 he names the heretics "ahlamog" 
and it can be suggested that the heretics meant are apostates, Zoroastrians who have 
converted to Islam. Two details indicate this. In verse 13 the rulership preferred by this 
kind of ahlamog is described as dusbarisnih which is more closely specified in a 
commentary as combining religious authority and political power in one office. 13 This 
could be a reference to the caliphate. The other is found in verse 16 which expresses 
concern over the fact that people adopt whichever customs they wish and move wherever 
they wish. It has been assumed that converts to Islam usually left their communities and 
moved to the city or to another neighborhood either as having been ostracized for violation 
of the laws of purity or in search of better opportunities. 14 

In the next sequence of material beginning with verse 18 the redactor speaks of false 
priests 15 and describes the catastrophes they bring down upon people, how corrupt offi- 



The apocalyptic form was the only way in which contemporary politics could be safely discussed a 
century and a half after the Arab invasion and is common to all the peoples of the area at this time, e.g. 
Syrian, Greek and Armenian Christians, Jews (see Choksy 1997, 48 ff.) and even Yemenite Arabs after the 
fall of the Umayyad dynasty (see Cook 1997, 37 n. 1). 

[DAM 659.20-23] axdmandih ud radomandih (xwaddyih ud dastwanh) pad dusbarisnih barend (pad 
abaron be ewtag 6 ham barend). 

Bulliet 1979, 53 f. The passage is as follows [DkM 660. 13-15] gydg <i> kdmag manisn bowed (ku 
harw gydg-e ku-san abayed be manend pad har brahmag i-san abayed be rawend). 

\DkM660.\9] mog-manag mog bowed 'the priest-like one becomes a priest'. 
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cials of the tribunals (the srdsawarz, who implemented the judgments handed down by 
judges) lead ordinary people into sin. He notes that religion will be discredited and de- 
stroyed. In verse 23 he notes that nature will also be destroyed because ahlamogan, i.e. 
'converts to Islam' will be recognized as legitimate leaders. They will fail to observe the 
rules preventing pollution and will only be interested in furthering the interests of their 
own families. The wealth of the evil-doers will be more attractive than the righteousness of 
the poor (27). There will nonetheless be eloquent defenders of the faith among the Zoroas- 
trians but they will be accused by some of bringing disaster upon the community (28-31). 

In 32-37 he recapitulates, with other words and examples, some of the points made 
above but focuses now on those in the community who are collaborators. Thus he says that 
in the 9th and 10th centuries those who cooperate with the enemy are evil whether they do 
it as leaders or as followers. This is illustrated by the fact that they do not help to enforce or 
respect the laws about the treatment of corpses, they pollute fire and water and aid and abet 
foreign armies. They will call Zoroaster an idiot, steal his inheritance and scorn his teach- 
ing. In 38 Zoroaster asks how the ordinary man who has no weapons to protect himself is 
to survive and receives the answer (39) that he is to work quietly and persist in his faith. 16 

After recounting the story of suffering and woe it was necessary to find some hope for 
the future when religion would be restored with the help of warrior-heroes who would 
defeat the hosts of evil and renew and restore the old civilization. This is the expected 
pattern in this type of literature which is found across the Middle East in the two centuries 
following the Arab invasion. Accordingly in the course of events predicted at the end of 
chapter 8 one is informed that the tide can be expected to turn at the end of the 10th 
millennium when Cihromehan (Wistasp's son) and his followers will drive out the enemy 
with their power and might and the resulting victory will bring all men to accept the 
Zoroastrian religion. 17 

The story continues with three short chapters describing the last three millennia which 
represent different stages in the renewal of creation and the final victory of Ohrmazd over 
evil. Chapter 9 tells the story of Hosedar in the tenth millennium and the question of the 
eating of meat. In this version the animals of the plains come and appeal to the righteous to 
kill them and eat them before they will be killed by the Ahurian animals, like snakes. 
Chapter 10 is about Hosedarmah and the eleventh millennium when meat is no longer 
eaten and there is love between man and animal. 

The description of the coming of Sosyans in chapter 1 1 is unique among descriptions 
of the final events in the extant Pahlavi texts. The Sosyans of Denkard 7 is the incarnation 
of victory. He is the 'victorious saviour' {suddmand perozgar), he is he 'whose nourish- 
ment is spiritual' (mendg-xwarisn) and 'whose body is like the sun' (xwarsed-kirb). He 



As noted by Mole (1967, 208) this section of chapter 8 can also be found in the summary of Warst 

Mansar in Denkard 8 (DkM 838-840). This illustrates how sequences of texts could be used and reused in 

different contexts. In the present passage it occurs in the context of betrayal by Iranians willing to cooperate 

with the enemy while in Dk 8 it occurs in a passage where the evil of the demons referred to in verses of Y. 32 

is being illustrated in a long series of instances of evil-doing among which one finds collaboration with 

foreign rulers. 
17 

Mole (1967, 214 n. 48) remarks that it is his power and victory which influences men. 
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has six eyes with which to keep watch against the demons and finds means to destroy 
them. He is accompanied by the same victorious xwarrah as the famous heroes of yore. 
This sequence illustrates how the redactor skilfully uses quotations from the Avesta to 
build up his text and emphasize his point which is the final victory of Iran and the Zoroas- 
trian religion. The ancient glory of Iran is evoked by conjuring up all the ancient heroes in 
a rapid synopsis of ancient history quoted approximately (perhaps from memory which 
would explain certain discrepancies) from Yt. 19.92-93. It closes with quotations partially 
identical with and partially parallel to Yt. 19.92 and 89 with the magnificent scene in which 
'he whose name is "victorious"' ([DkM 676.7] ke ast perdzgar nam) emerges from the 
lake accompanied by a thousand companions. 

The form of the text with mixed prose and poetry or rhetorical prose suggests that it 
was performed or recited before an audience. 18 Even though the work constantly reminds 
us of the issue at hand, the superiority of the religion as demonstrated by its inspired 
prophet and miraculous history, it is full of entertaining side stories with their roots in folk- 
lore and popular mythology. The prose sections introduce and summarize what is happen- 
ing as the story progresses. The passages in rhythmic prose follow and focus on some 
aspect mentioned in the introduction. There can be a dialogue as in the conversations be- 
tween Zoroaster and his potential converts in chapter 4. A question can often be a pretext 
for a brief homily as in chapter 7 when Ohrmazd bewails the country in the hands of heret- 
ics. Lyrical sections describing emotions and suffering (for example the starvation which 
Zoroaster experiences in prison in chapter 4.67-68) are moving and rhetorical but non-spe- 
cific and could obviously be moved to other works of this kind where they would receive a 
specific colouring from the context of the work. Translations from the Avesta could be 
used where they suited the context as in the description of Ardasir in chapter 7.12 in the 
words of a Pahlavi version of Yt. 13. 106. 19 One can even surmise that there was a good 
deal of audience participation and that everyone in the audience recognized both local ad- 
ministrators and highly-placed officials in the enumeration of traitors of different kinds. 

There are several factors which suggest that this text could have been composed 
somewhat earlier than the mid- 10th century when the extant Denkard is presumed to have 
received its final form. Linguistic evidence suggesting this is the archaic nature of the vo- 
cabulary especially in the poetic sections. 20 In grammar there are occasional archaic traits 
such as the passage in chapter 4, verse 57, where the first person pronoun appears in the di- 
rect case an instead of the form man which had become regularized as universal case in the 



The sequences of Dk 7 which appear to be in verse or rhetorical prose frequently contain material 
which has been tradited from earlier times. Formally there is no regular metre and rhyme is only incidental. 
The rhythmical effect is achieved by the usage of parallel grammatical forms and syntactic structures as well 
as rhetorical devices such as repetition which emphasizes key words. Not only is this style easy to memorize 
but it can be very powerful in evoking events, feelings, description, etc. as in 7.29-32 where the words 'he is 
the destroyer of the country' (an resldar I deh) occur seven times when the redactor is pointing out who is 
responsible for the destruction of Iran. For more discussion with examples from other texts see Josephson 
2002. 

19 

This was evidently a popular passage. See Mole (1967, 197 n. 12) for all the places where it occurs. 
Some examples are ahuftan 'reveal, uncover', asiftan 'light (a fire), ignite', nasidan 'perish'. 
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later Pahlavi texts. 21 As regards content the conception of religion presented in the text is 
typical of the period antedating and following the Arab invasion which includes the idea 
that political domination is a sign of God's approval. There is also a belief in miracles as 
proof of the veracity of a prophet and his message. The need to find a cause within the 
community which led to weakness and punishment is typical for the 8th century. 22 Also 
among the many competing religions of the period verification of the message was impor- 
tant; religious revelation found acceptance in the verification of its prophecies of future 
events; the faithful verified in their hearts the words expressed by their lips. This is the dis- 
course of Denkard 7 and it is also the discourse of 8th-century Middle Eastern society re- 
gardless of which language the texts were written in. It seems plausible therefore that 
Denkard 7 could have been assembled some time between 760 and 800 and was per- 
formed in the community for a longer period afterward. 23 

The external evidence for dating the text to the second half of the eighth century can 
be inferred from the fact that the redactor is preoccupied with identifying groups within 
Iranian society who have betrayed their own community by joining the camp of the 
enemy. It is known that when the 'Abbasids established their rule in Baghdad in the last 
half of the eighth century and tightened their grip on Iran they did so with the help of 
Iranian advisors and administrators. 24 Perhaps even more devastating in the long run was 
the active policy pursued by al-Mansur (754-775) of adopting the Sasanian imperial 
ideology. As part of the 'Abbasid program of being heirs to all the cultures of the Middle 
East he appropriated Zoroastrian ideology, thereby removing its appeal to groups of 
Iranians inimical to 'Abbasid rule. He did this partially by means of translations of 
Zoroastrian works from Pahlavi and New Persian into Arabic and he certainly had the help 
of Iranians in this task. 25 At the same time Iranian Muslims succeeded in shaping a 
tradition which made Islam appear as a partly Iranian religion. Meanwhile the Zoroastrian 
community suffered greatly at the hands of their Muslim countrymen and it is precisely 



[DkM 636.4] u-s dawid ku an (ANE) horn spandarmad 'and he said, "I am Spandarmad'". On 

grammatical criteria for dating early texts see Cantera Glera 1999, 195 and 202. 
22 

Compare the conviction of Byzantine writers that the iconoclastic quarrel which raged during the 

reign of Leo III (714-741) arose because it was thought that this was perhaps a source of corruption which 

had weakened the religion from within and led to the political losses caused by the Arab invasion. See Crone 

(1980, 60 f.). Even among the Arab invaders this type of writing occurred especially among the followers of 

the defeated Umayyads and critics of "Abbasid rule in the decades following 750. This often took the form of 

a kind of moral apocalyptic writing in which heresy and hypocrisy were identified as causing political 

weakness. See Cook 1997, 59. 
23 

This text does not show signs of having been reworked and the language modernized in the same way 

as the Zand i Wahman Yasn (see Cereti 1995, 26 f. on the different themes which form various layers of 

material in this work). Rather it would appear that changes were made by adding or deleting sequences of 

texts from one performance to another. 
24 

Kennedy (1981, 102 ff.) describes the increasing numbers and influence of Iranian and other mawali 
'early non-Arab converts to Islam' and kuttub 'secretary/administrators' especially during the reign of 
al-Mahdi (775-785). 

25 See Gutas 1998, 46 and 48 ff. 
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this group which is the main target of criticism in chapters 7 and 8 of this text. 26 
In conclusion this text presents a picture of Zoroaster in which he is at the same time a 
cosmic figure standing at the centre of history joined to the beginning and the end by his 
glory (xwarrah) and a mortal human being preaching the word of Ohrmazd and inviting 
potential converts to make the profession of faith. It is probable that there is little in this 
picture which has been added to the general conceptions about Zoroaster already 
developed during earlier periods. It is rather the wording which reveals a desire to bring 
the description of him into line with prevailing ideas of the time about founding prophets 
as well as to show his superiority to them when compared to them in their own terms. This 
story has been joined to an account of the suffering of the Zoroastrian community in the 
contemporary period, cast in the future as a kind of apocalyptic tale with emphasis on the 
betrayal of the Zoroastrian faith by its own renegade members. The two stories have been 
filled out with entertaining tales of mythology and folklore. The form of mixed prose and 
poetry/rhetorical prose marks the work as a composition for oral performance. Its purpose 
was to give consolation and encouragement to the members of the Zoroastrian community 
at a difficult time. I suggest that this is the "Sitz im Leben" of Denkard 7. 
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SUR QUELQUES GRANDES TENDANCES DES ETUDES AVESTIQUES 
ET MAZDEENNES AU XXE SIECLE 

Jean Kellens 

Les grands specialistes de 1' Avesta du XIXe siecle n'ont cesse de retracer 1 'histoire de 
leur jeune science: Haug, Hovelacque, Darmesteter, Geldner s'y sont pareillement atta- 
ches. II n'en est que plus frappant que personne n'ait rendu compte du tumultueux deve- 
loppement de nos etudes durant le XXe s. - les quelques pages que Duchesne-Guillemin y 
a consacrees dans La religion del' Iran ancien (Paris 1962 , 391-399) composant un cata- 
logue purement descriptif. Le chapitre "Views of Zoroastrian history" (pp. 39-75) de Tra- 
ditions of the Magi (Leiden 1997) d'Albert de Jong est certes trap bref pour combler 
veritablement la lacune, mais il constitue un essai d 'interpretation reflechi et meriteraient 
d'etre le point de depart d'un debat qui nous ferait mieux prendre conscience du 
developpement de nos recherches. Des melanges en l'honneur de l'un des plus eminents 
d'entre nous me paraissent le lieu ideal pour entamer la discussion. 

1 . Fragmentation et harmonisation 

De Jong classe les diverses representations de l'histoire du zoroastrisme en trois 
categories: 1 "les fragmentantes" ("fragmentising"), les "harmonisantes" ("harmonising") 
et les "diversifiantes" ("diversifying"). L'hypothese fragmentante, qui presente l'lran 
preislamique comme une mosai'que de sectes religieuses, fait beaucoup plus figure d'ecole 
que ne l'admet de Jong, qui ne concede ce statut, a la rigueur, qu'au groupe des savants 
suedois (Nyberg, Wikander et Widengren: p. 44). Elle est pourtant propre a un cercle de 
personnes tres soude et a une epoque bien precise. Elle est le fruit de la collaboration 
etroite qu'ont menee, dans les annees vingt, l'ecole linguistique de Paris (Meillet, Ben- 
veniste) et l'ecole theologique d'Uppsala (Nyberg), mises en contact par 1'historien des re- 
ligions et eveque lutherien d'Uppsala Nathan Soderblom, qui avait etudie chez Antoine 
Meillet durant les dernieres annees du XIXe siecle. Meillet prononce ses Trois confe- 
rences sur les Gatha de T Avesta (Paris 1925) a Uppsala en mars 1924 et Nyberg ses Ques- 
tions de cosmogonie et de cosmologie mazdeennes {J A 214(1 929), 193-310 et 219(1931), 
1-1 34, 193-244) a Paris entre janvier et mars 1929. Entre les deux evenements, Benveniste 
a donne (1926) et publie les conferences de The Persian religion according to the chief 
Greek texts (Paris 1929), qui est veritablement, comme de Jong est tres pres de le recon- 
naitre (p. 46), le programme fondateur de l'hypothese fragmentante. II n'y a aucun doute 
que c'est a partir d'une reflexion sur ce texte que Nyberg a reconstitue l'histoire tres dif- 
ferente et beaucoup plus tourmentee des conflits sectaires de l'lran ancien que depeint Die 
Religionen des alten Iran (Leipzig 1938). Mise a part la tenacite de Widengren, l'hypo- 
these fragmentante entre en lethargie en 1946, apres la parution de Feuerpriester in Klein- 



Le terme exact de de Jong est "view", dont la traduction francaise litterale est difficile a utiliser. 
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asien und Iran de Wikander (Lund 1946), et s'effondre au debut des annees soixante. En 
1962, Duchesne-Guillemin oppose de maniere programmatique, mais implicite, le singu- 
lier de La religion de I 'Iran ancien au pluriel de Die Religionen des alten Iran, La refu- 
tation decisive, mais confuse dans l'enonce, a ete faite 1'annee suivante par Mole (Culte, 
mythe et cosmologie dans I 'Iran ancien (Paris 1963)), dont l'argument principal est que 
toutes les sectes religieuses iraniennes dont nous ayons connaissance se placent sous le pa- 
tronage des Gathas attributes a Zarathushtra. 

Ainsi, la refutation de l'hypothese fragmentante coincide avec la fondation de l'hypo- 
these harmonisante. Les deux "vues" ne s'opposent pas, mais se succedent. L'hypothese 
harmonisante peut etre critiquee pour ses aspects les plus vulnerables: Duchesne-Guil- 
lemin (Numen 8.1 (1961), 46-50), puis Gnoli (Zoroaster's time and homeland (Naples 
1980), 4-5) ont justement reproche a Mole sa perspective anhistorique. 2 Mais, surtout dans 
la version a la fois plus decidee et plus souple de Boyce, elle ne peut etre refutee. C'est que 
l'idee de l'unite, de la cohesion et du conservatisme de la tradition zoroastrienne est, 
comme le souligne de Jong (p. 53), une "idee directrice" (en francais). Fondee sur un 
postulat qui n'a rien d'invraisemblable, l'hypothese harmonisante constitue bien un mo- 
dele pertinent. Je reprocherai a de Jong de trop opposer mes conceptions a celles de Mary 
Boyce. 3 Je considere comme lui qu'il est injuste d'accuser cette grande ceuvre d'etre 
anhistorique ou defaillante sur le plan linguistique. 11 est vrai que Boyce fait une large 
place aux phenomenes evolutifs et manie les textes avec competence, mais non toujours 
avec mefiance ou etonnement. 4 Je suis meme d'accord avec elle pour reconnaitre a la reli- 
gion avestico-pehlevie beaucoup de cohesion et de conservatisme. Nous avons encore en 
commun de croire au polytheisme des Gathas et a 1'importance du rituel, ce qui n'est tout 
de meme pas rien, tant ces convictions sont peu partagees. Mes disaccords portent essen- 
tiellement sur l'histoire des origines, c'est-a-dire sur sa reconstruction de la religion pre- 
zoroastrienne, que je juge effectivement aberrante, 5 et sur l'originalite doctrinale des 
Gathas, que je ne percois pas. Tous les aspects innovants soulignes par Boyce me parais- 
sent illusoires: je souscris a 1 'analyse de Narten (Die AmBsa Spantas im Avesta, Wiesbaden 
1982), qui fait du systeme des Amssas Spantas une innovation de l'Avesta recent; je 
partage le sentiment de Dumezil (Mythe et epopee, vol. 1 (Paris 1968), 222-230) que 



Le probleme de Mole ne se reduit pas a cette critique partielle, mais qui frappe si savarament au 
defaut de la cuirasse qu'elle parait annihilante. Son drame a sans doute ete de s'etre senti contraint, tant par 
conviction personnelle que par sujetion academique, de combiner le scepticisme de Darmesteter envers la 
rupture zoroastrienne, certains aspects du fragmentisme de Benveniste, la mythologie de Dumezil et 
rharmonisation la plus anhistorique des diverses expressions de la tradition zoroastrienne. Son aeuvre ne 
pouvait que sombrer dans la contradiction; elle laisse cependant echapper de fulgurantes intuitions. 

Soit dit en passant, le jugement sur Boyce que de Jong m'attribue p. 40 n. 2 appartient en realite a 
Clarisse Herrenschmidt. 

4 

II faudrait un jour debattre: qu'est-ce que connaitre 1'avestique ou le pehlevi? 

A titre d'exemple, la croyance dans le mainiiu des pierres, des eaux, etc. (Zoroastrianism, 1992, 35), 
alors toutes les representations indo-iraniennes font de la pensee le trait distinctif essentiel commun aux 
dieux et aux hommes. 
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l'eschatologie releve du conservatisme etnon de l'innovation; la mue ethique des concepts 
rituels ne m'apparaft pas dans les textes. 

2. Conception etroite et conception large 

Je n'apercois pas bien les raisons pour lesquelles de Jong classe Lommel et moi-meme 
parmi les fragmentants, Gnoli parnii les harnionisants et attribue a Gershevitch une posi- 
tion intermediaire. II y a bien sur entre nous quatre de fortes divergences: entre Ger- 
shevitch et tous les autres sur la datation de Zarathushtra (du moins a l'epoque ou ecrivait 
de Jong), entre moi et tous les autres sur 1'origine de la condamnation des daivas, etc. Mais 
nous avons en commun d'interpreter l'histoire du zoroastrisme, avec plus ou moins de 
force, en fonction du schema dialectique these-antithese-synthese. Ceci est un trait veri- 
tablement distinctif: ni les harnionisants, qui postulent la continuite de la tradition, ni les 
fragmentants, qui reduisent le monotheisme zoroastrien a une distillation sectaire de la re- 
ligion specifiquement iranienne des ahuras, ne sont dialectiques. De Jong, qui attribue la 
paternite du schema dialectique a Lommel, a raison contre Clarisse Herrenschmidt, qui 
l'attribue a Haug et se contredit. 6 C'est des le moment ou Ton fait de la condamnation des 
daivas l'ceuvre de Zarathushtra et le fondement de sa doctrine que celle-ci parait soumise a 
revolution hegelienne la plus stricte: la these est le vieux polytheisme indo-iranien, l'anti- 
these le monotheisme gathique et la synthese le polytheisme gradue de l'Avesta recent. La 
distinction de Gershevitch entre "Zarathustrianism" (les Gathas), "Zarathustricism" (le 
reste de l'Avesta) et "Zoroastrianism" (la religion sassanide), acceptee par Gnoli, est une 
variante decalee du schema dialectique qui laisse la these implicite et fait place a la poste- 
rite de la synthese. Ma singularite, entre 1986 et 1994, n'a consiste qu'en l'attenuation 
maximale des exigences conflictuelles de l'antithese, le debat etant suppose n'avoir porte 
que sur des "details" comme le caractere diurne/nocturne du sacrifice ou la dignite sacrifi- 
cielle des dieux autres que Ahura Mazda. C'est pourquoi je pense que nous occupons une 
position intermediaire. Tout en postulant l'unite de la tradition zoroastrienne, nous la frag- 
mentons neanmoins en la distribuant en des phases dont chacune est ou devient a un mo- 



Haug se represente en reatite l'histoire du zoroastrisme comme une succession de phases dont 
chacune conserve les traces de la precedente et porte en germe la suivante (correctement Herrenschmidt, in 
L'impensable polytheisme (Paris 1988), 327-328). Le premier interprete dialectique est Bartholomae 
(Zarathustras Leben und Lehre (Heidelberg 1924)), mais en fonction d'une vision tres personnelle des 
choses. II faut encore preciser que la position de Gershevitch a ete fluctuante. Hesitant a situer 1'originalite 
doctrinale des Gathas dans l'invention du monotheisme ou dans la transformation en dualisme d'un 
monotheisme preexistant, il semble d'abord avoir cherche a concilier les deux interpretations (The Avestan 
Hymn to Mithra (Cambridge 1959) 9; JNES 23 (1964), 98), puis donne sa preference a la premiere (in 
Mithraic studies (Manchester 1975), 79-80; mStudiagrammaticalranica: Festschrift fir Helmut Humbach 
(Miinchen 1986), 98) et enfina la seconde (Iran 33 (1995), 9 prepare par IIJ 18 (1976), 81). L'hypothese du 
monotheisme seule est dialectique. Celle du dualisme est l'heritage de Henning (Zoroaster (London 1952)) 
et il convient de faire remarquer qu'elle est enorme. L'instauration du monotheisme, que Ton presente si 
volontiers comme un evenement transcendant, cesse subitement d'exiger explication ou commentaire des 
qu'il s'agit d'un monotheisme preexistant. Celui-ci n'a pas de fondateur connu, il n'interesse pas. Bizarre. 
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ment donne irreductible a la precedente. Ce faisant, nous ebauchons aussi une version 
archai'que et trop rigide de l'hypothese diversifiante. Nous nous mouvons tous les quatre a 
l'interieur du triangle et je le releve sans intention apologetique, n'ayant ni le gout, ni le re- 
spect excessif des solutions equilibrees. 

Nous n'avons aucun pris clairement conscience de la possible diversite du zoroas- 
trisme, Lommel parce qu'il etait trop tot pour qu'il en eut les moyens, Gershevitch, Gnoli 
et moi parce que cela echappait a nos preoccupations. De Jong a bien vu que les differentes 
approches du zoroastrisme n'etaient pas seulement le produit d'une conviction methodo- 
logique, mais aussi de la focalisation sur telle ou telle question. Si Boyce est soucieuse de 
l'histoire du zoroastrisme des origines a nos jours, c'est avant tout la question des origines 
qui retient notre attention a Gershevitch, Gnoli et moi. Nos interets ont evidemment 
conditionne nos methodologies. Ce n'est certainement pas un hasard si je me sens plus 
proche de Boyce et des diversifiants depuis que ma recherche porte sur l'Avesta recent. 

De Jong ne mentionne que deux savants diversifiants (mais se range sans aucun doute 
a leurs cotes): Shaked et Kreyenbroek. Representation d'autant plus faible que leurs ecrits 
diversifiants sont tous recents, voire inedits. II est neanmoins vrai que leur position a sa 
singularite et se caracterise par une conception "large" ("broad") du zoroastrisme qui s'op- 
pose a la conception "etroite" ("narrow") commune aux fragmentants, aux harmonisants 
et aux dialectiques. Le fait que la tradition zoroastrienne n'a pas ete doctrinale, mais 
souple et variee, est illustre par trois exemples : 1 . certaines sources donnent une image du 
pantheon mazdeen tres differente de celle de l'Avesta et parfois fort surprenante; 2. la 
magie, absente de l'Avesta, a cependant ete pratiquee au cours de toute la tradition 
zoroastrienne d'Iran; 3. le fait de reserver la fonction cosmogenitrice a Ahura Mazda est 
un trait fondamental du zoroastrisme ancien, 7 mais des sources plus recentes ou etrangeres 
rapportent d'autres modeles cosmogoniques. Ces traits sont probants, mais il est exagere 
de les considerer comme etrangers a l'Avesta. Que sont done ces formules sacrificielles 
adressees a des divinites inconnues par ailleurs et que Ton a cru bon, de surcroit, d'inserer 
dans le noyau sacre (742)? Les Yasts 2 a 4, si negliges et meprises jusqu'ici, ne sont-ils pas 
des textes magiques? Le Yast 1 3 ne contient-il pas trois recits cosmogoniques distincts (2, 
53-58, 76-78), mais qui ont en commun de ne pas tout reduire a une abstraite "installa- 
tion" par Ahura Mazda? Ces textes sont la preuve que la tradition avestique elle-meme 
tolerait parfaitement les variations doctrinales. Nos predecesseurs, surtout fragmentants, 
ont use de l'argument "on n'est pas zoroastrien si . . ." avec trop de confiance. 8 A une 
epoque ou les philologues n'avaient pas encore pris 1 'habitude d'intervenir dans la theo- 
logie zoroastrienne, le vieux Friedrich Spiegel, qui venait d'achever son aeuvre de defri- 



De Jong me reproche d'avoir considere que l'ordonnancement du chaos n'est pas une creation (p. 62 
n. 69). Quand j'ai redige l'article incrimine, je savais parfaitement que l'idee de creation ex nihilo ne 
remontait qu'au He s. de l'ere commune, mais ona si souvent ecrit, depuis de Harlez, qu'elle etait l'invention 
de Zarathushtra que l'emploi des mots "createur" ou "creation" dans la traduction de textes avestiques me 
semble devoir etre evitee pour parer a tout malentendu. C'est ce que j'ai voulu souligner. 

Exemples particulierement frappants chez Benveniste {op. cit. (1929), 35-38) et Nyberg {op. cit. 
(1938), 363-364). 
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cheur et commencait a s'interroger sur le sens des textes, a bien vu que le probleme residait 
dans la notion de schisme (ZDMG 41 (1887), 285). Dans le cadre d'une religion archaique 
d'origine indo-iranienne, quels points de doctrine peuvent bien transformer les polemi- 
ques en rupture irreversible? Force est de dire que nous n'en savons rien et done de consi- 
derer la notion de schisme comme anachronique. Mais la plupart d'entre nous pensent 
qu'elle est neanmoins adequate au zoroastrisme parce qu'il n'est pas une religion ar- 
chai'que, mais pleinement "a faith" (le mot est frequent chez de Jong, qui nous epargne au 
moins "new faith"). Ce serait une autre distinction tres pertinente: new faith or archaic 
thought? Si les diversifiants relativisent la portee conflictuelle des variations doctrinales, 
ils n'adoptent pas la meme attitude "equilibree" vis-a-vis de la question des origines. lis 
partagent avec tous les autres l'idee que le zoroastrisme a pour origine une rupture radicale 
avec le passe indo-iranien, la fondation d'une doctrine nouvelle par une personnalite histo- 
rique. L'approche historicisante des Gathas concues comme la biographie et Penseigne- 
ment de Zarathushtra, que de Jong attribue avant tout aux fragmentants (p. 42), est 
commune a tous, a l'exception de Mole, et y compris a moi-meme, avec des variations, 
jusqu'en 1994. La question de l'existence historique de Zarathushtra n'est pas "irrele- 
vante" (p. 38), elle est au contraire essentielle parce que e'est celle de la naissance du 
zoroastrisme. Le zoroastrisme existe bien entendu, mais le tout est de savoir a partir de 
quand. Mon opinion est que la vieille hypothese de Darmesteter, nonobstant les details, 
reste un modele concurrentiel: le "zoroastrisme" est une variante de la religion indo-ira- 
nienne qui s'est differenciee de l'indienne et d'autres variantes iraniennes eventuelles non 
par rupture, mais par evolution progressive, en conservant des traits que l'Inde a perdus et 
en innovant a d'autres egards. Les arguments de de Jong en faveur de la realite d'une rup- 
ture zoroastrienne ne me paraissent pas decisifs. Mais ils ne sont pas nouveaux, ils sont 
meme traditionnels et ce n'est pas le lieu de les rediscuter. Je prierai seulement de Jong de 
bien vouloir me considerer desormais comme un diversifiant extremiste, e'est-a-dire 
diversifiant aussi dans la question des origines. 

3. LlNGUISTIQUE ET fflSTOIRE DES CONCEPTS 

De Jong consacre une longue discussion au vieux conflit entre la methode vedisante et 
la methode traditionnelle. Ce debat, qui remonte au deuxieme tiers du XIXe s., a oppose tout 
d'abord les peres fondateurs de la philologie vedique, Theodor Benfey et Rudolf Roth, a 
deux champions de la methode traditionnelle, Spiegel et Darmesteter, qui etaient, de ma- 
niere inegale, leurs cadets. II apparait clairement aujourd'hui que ces derniers ont injuste- 
ment dramatise le probleme parce qu'ils ne l'ont pas bien compris. Le premier en raison de 
son age, le second a cause de l'eloignement geographique, ils avaient tous deux en commun de 
ne pas avoir assimile l'innovation decisive de la grammaire comparative: la decouverte de 
l'existence des lois phonetiques a l'Universite de Leipzig aux environs de 1870. Leur 
grammaire desuete les a conduits a defrnir la methode vedisante comme une methode ety- 
mologique. Or, le vedique et l'avestique sont trop contemporains et trop etroitement appa- 
rentes pour que les comparer releve de l'etymologie. C'est seulement operer une tres legere 
et tres banale transposition, comme si on versait du lorrain en picard: il s'agit en realite 
d'une methode dialectologique. La querelle s'est eteinte dans les dernieres annees du 
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XIXe s. parce que les vedisants de la deuxieme generation, Geldner, eleve de Roth, et Bar- 
tholomae, forme au moule neo-grammairien, n'ont pas voulu prolonger un faux debat. 
Tous deux, dans ce qui constitue l'aboutissement de leur oeuvre, ont souligne l'importance 
du recours a la tradition et Font amplement pratique (la pratique du Worterbuch [AIW] en 
temoigne et Geldner a tres clairement explique sa position dans les Prolegomena, 48a). 

De Jong repete Tabus de ses predecesseurs pre-neo-grammairiens en reduisant la 
methode vedisante a l'etymologie et, quoiqu'il reconnaisse la legitimite du comparatisme 
indo-iranien dans le domaine linguistique, il voudrait l'y confiner. Pour conclure, il ren- 
voie les deux methodes dos a dos comme deux posrulats. Ce n'est pas mon avis: il me sem- 
ble que le comparatisme indo-iranien et le recours a la tradition sont deux moyens de 
verification mutuelle (et il n'est pas si rare que leur resultat Concorde). La premiere traduc- 
tion scientifique des Gathas, celle de Martin Haug, est entierement fondee sur cette con- 
ception. Haug, forme de telle sorte qu'il pouvait etre vedisant et traditionnaliste avec le 
meme bonheur, ne se posait pas de faux problemes: il s'est tout simplement servi du com- 
paratisme indo-iranien pour corriger les interpretations du traducteur pehlevi qui etaient 
incompatibles avec la grammaire. Les progres de la grammaire historique indo-iranienne 
ont provoque deux reajustements ulterieurs: le premier aboutit a la traduction de Bartholo- 
mae (Die Gatha 's des Awesta (Strafiburg 1905)) et le second est en cours depuis les pre- 
miers articles de Humbach (MSS 1 (1952), 25-28 et 2 (1952), 1-30). II faut bien se 
representer que toutes les traductions des Gathas, sans exception, derivent d'une source 
unique, qui est la traduction de Haug, et assemblent en dosage variable des fragments de 
caique vedique et de version pehlevie. Mais ces deux composantes ne se situent pas au me- 
me niveau: les caiques vediques sont le produit d'une methodologie consciente et menee 
avec systeme, les elements pehlevis le reliquat hasardeux de ce qu'il subsistait de traduction 
pehlevie dans la traduction de Haug. De surcrort, celui-ci a fort mal compris la traduction 
pehlevie, pour la bonne et simple raison que ce sont des travaux des annees 1 860, dont les 
siens, qui la rendront intelligible. Or, depuis Bartholomae, qui l'avait collatioimee pour le 
Worterbuch, les commentateurs des Gathas n'ont pas reverifie la traduction pehlevie ou, si 
certains l'ont fait, cela ne se remarque pas. Un reexamen est done souhaitable, tant pour 
rehabiliter certaines interpretations que pour eliminer des defauts residuels. 

II ne s'agit pas d'opter entre deux posrulats, mais d'adopter un principe critique ele- 
mentaire: 1' interpretation traditionnelle ne peut etre recue dans les cas ou elle n'est obte- 
nue qu'au prix d'une incorrection grammaticale. Ce principe ne suscite pas autant de 
desaccord dans les faits que dans les discours, car personne n'applique ni la methode 
traditionnelle, ni la methode vedisante a l'etat pur. Je ne vois pas que les chantres les plus 
convaincus de la premiere lisent les Gathas en exploitant le traducteur pehlevi plus que 
l'erudition moderne. On peut certes considerer qu'il faut faire la difference entre la 
traduction pehlevie de l'Avesta et la tradition zoroastrienne au sens large. Mais qu'est-ce 
que cette tradition si elle n'est fiable qu'une fois amputee de sa part verifiable, precise, 
immediatement attachee a son objet? D'autre part, apres trois vagues de corrections 
vedisantes, les traductions les plus recentes des Gathas reproduisent encore des inter- 
pretations pehlevies incompatibles avec la grammaire. Pirart et moi en avons detecte deux 
exemples particulierement importants (et omis combien?). 
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1 . Y 45.2 at frauuaxsiia anhSus mainiiu pauruuie / yaiii spaniii uiti mrauuat ySm 
angrSm / noitna mani . . . noituruuano hacainte. Bartholomae (op. cit. (1905), 69) : 'Ich 
will reden von den beiden Geistern zu Anfang des Lebens, von denen der heiligere also 
sprach zu dem argen: "Nicht stimmen unser beiden Gedanken . . . noch Seelen zusam- 
men"' et Humbach-Ichaporia (The heritage of Zarathushtra (Heidelberg, 1994), 73): 
'Now I shall proclaim the two spirits in the first (stage) of existence, of whom the holy one 
shall address the harmful one as follows: "Neither our thoughts ... nor our souls are in 
agreement'". Cette traduction est inspiree de la pehlevie, qui n'est pourtant pas plus en 
harmonie avec la grammaire que les deux esprits entre eux: edon fraz-govam andar axvan 
menoglhih [i] fradom (gasaniglh) az pad avesan abzonigfh as edon guft 6 oy ganag ku ne 
ama menisn . . . udne ruvan 's'n Fhaxt?] pad dgenen 'je proclame dans le monde la spiri- 
tualite fondamentale (a savoir la doctrine gathique). Celui d'entre eux qui est la bienfai- 
sance a dit alors ainsi au puant: "ni nos pensees . . . ni (nos) ames ne vont ensemble'". 

Nous aurions ici la seule attestation, dans tout le domaine indo-iranien ancien, de la 
construction de bru : mrii avec l'accusatif de la personne a qui on s'adresse, au lieu du 
datif. L'apparence est que mrauuat regit un ou deux objets au sens 'dire qui est ceci (acc.)': 
spaniia, au nominatif parce qu'il est introduit par uiti, et angram, a l'accusatif parce qu'il 
est integre a la relative et attire au cas de yam, lui-meme objet de hacainte. \\ se pourrait 
aussi que spaniii soit le sujet de mrauuat, le reste etant inchange, car, si angrSm avait 
valeur de datif dans la principale, M/'/rn'aurait pas de fonction. Cela donne, au choix, 'dont 
x dira lequel est le plus benefique (et) lequel est le mauvais que ni les pensees . . . ni les 
ames ne suivent 1 , avec sujet elliptique, ce qui est frequent dans les Gathas, ou 'dont le plus 
benefique dira qui est le mauvais que . . .'. II est clair que le traducteur pehlevi est victime 
de son principe de traduction vers par vers. II est condamne a l'erreur des lors qu'il 
n'admet pas de subordonnee en enjambement. En le suivant neanmoins, les philologues 
modernes ont entretenu le mythe d'une sorte de declaration de guerre entre les deux esprits 
et soutenu la strophe des jumeaux (Y 30.3) de ce qui apparaissait comme un cas de 
personnalisation de mainiiu-. 

2. Y 30.9 aa' atca toi vaem xiiama yoi Tm farasam karznaon ahum [puis mazd&sca 
ahurirjho . . .]. Bartholomae (op. cit. (1905), 15): 'und die mochten wir sein, die die 
Menschheit tauglich machen' et Humbach-Ichaporia (op. cit. (1994), 31): 'Thus may we 
be those who make existence brilliant'. La traduction pehlevie ne dit pas tout a fait cela: 
edon ama ke to hem en frasgird kunisn andar axvan 'et ainsi, a nous qui sommes a toi 
appartient l'acte de frasgird dans le monde'. 

La traduction nominale de farasSm, sans doute fondee sur le desir de mettre en 
lumiere l'importante notion de frasd.kzrati, contraint le traducteur pehlevi a prendre trois 
libertes avec son modele: il inverse le rapport principale/subordonnee, traduit nomi- 
nalement ksrdnaon et transforme ahum en complement de lieu. Malgre le flou qui en 
resulte, on comprend bien qu'il considere que le verbe principal et le verbe relatif ont le 
meme sujet, en d'autres termes que vaem est l'antecedent de yoi. Les philologues mo- 
dernes (a l'exception de Gershevitch, in Studia grammatica Iranica: Festchriji fur Helmut 
Humbach (Miinchen 1986), 89-90) ont adopte cette analyse. Or, si elle etait correcte, il y 
aurait imperativement accord de personne entre les deux verbes, done une lere pluriel 
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aussi dans la relative (cette regie s'impose meme dans le Sanscrit de Neryosang: te svayam 
. . . smah ye idam aksayatvam kurmahel). Par contre, 1' interpretation de toi comme gen. 
sing, du pronom de la 2eme personne est abandonnee sans raison contraignante. Pirart et 
moi l'avons restauree parce qu'elle laisse entrevoir la construction qui justifie la 3eme 
personne du verbe relatif: 'Soyons a toi, 6 Mazda, et aux Ahuras qui rendront plantureuse 
cette existence!' {TV A III 51-52). Dans un bref instant d'aveuglement grammatical, les 
vedisants les plus pointus ont cru lire dans ce vers une ardente exhortation a renouveler le 
monde lancee par le prophete a ses ouailles. Mais non: elle dit que les dieux, si nous leur 
faisons allegeance, rendront l'etat d'existence frasa. 

II arrive au philologue contemporain de se faire plus zoroastrien qu'un dastur. Le cas 
de l'adjectif arzdra- est exemplatif de cette surenchere. Bartholomae propose 'getreu', ce 
qui est traduire pour traduire, car la methode vedisante ne fournit aucune solution et le 
traducteur pehlevi comprend rad 'genereux'. Pirart et moi nous sommes un jour avises 
que, formellement, aradra- etait a radah- ce que sura- est a sauuah- ou uyra- a aojah-. 
Etymologie dira de Jong. C'est surtout un oeuf de Colomb phonetique. L'exemple, quoi 
qu'il en soit, est lourd d'enseignement. Ici, pas de discrepance en figure "either/or" entre le 
sens etymologique et le sens traditionnel: le premier n'etait pas a disposition et le second 
semble n'avoir convenu a personne. On constate encore que la tradition elle aussi 
pratiquait volontiers la conjecture etymologique. Elle le fait avec des instruments 
evidemment moins performants que les notres, mais elle ne manque pas d 'intuition. Dans 
le cadre de aradra-, elle a procede remarquablement: elle a su faire 1'hypothese d'une 
racine produisant dans certaines conditions un a interne et elle a pu proposer rd parce 
qu'elle en connaissait des derives a dentale finale. De plus, elle s'est sentie libre devant le 
sens 'genereux'. On voit aujourd'hui ou le bat blesse, mais on a envie d'applaudir. 
Inversement, il arrive aux savants les plus vedisants de torturer la grammaire pour justifier 
la tradition: a titre d'exemple extreme, Fignominieuse analyse de Y 30.4 dazde comme 
3eme duel indicatif parfait moyen a sens actif (!), encore envisagee par Sims-Williams en 
1989 (BSOAS 52, 256), afin de preserver V idee que le bon mainiiu cree la vie et le mauvais 
la non-vie. 9 Pire, il leur arrive de s'en remettre a une conviction gratuite: l'interpretation 
de arddra- comme 'pieux' n'est fondee ni sur la tradition, ni sur le comparatisme 
indo-iranien, mais sur la presupposition de ce que Zarathushtra est cense avoir enseigne. 
Je crains fort que Pexplication par radh : rad, qui est formellement parfaite, mais impose 
'competent', ne soit jamais largement acceptee et que beaucoup restent fideles au sens 
immotive. C'est que la piete renvoie a l'ethique, la competence, tout comme la generosite 
du traducteur pehlevi, au rituel et, de surcroit, a un rituel de type vedique accuse. 10 

Rappelons encore le cas de 1' important adjectif hudah- (qui entraine avec lui son 
antonyme duzdah-). En 1997, Pirart et moi avions encore la naivete de nous etonner que 
l'equivalence evidente avec scr. sudds-, reconnue par Humbach en 1952 (MSS 2, 8-15), 



9 Sur cette question, Kellens et Pirart (JA 285.1 (1997), 63 n. 61). 
aradra- raerite la consideration la plus soigneuse, car ce pourrait etre un mot important: le synonyme 
vieil-avestique de ved. yajant- 'sacrifiant technicien', dont l'equivalent litteral est exclu par la diathese. 
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etait restee lettre morte pour nombre de savants. 11 La tradition confrrme le sens 'genereux' 
(hudag), qu'elle pose dans tout l'Avesta recent, mais lui substitue 'a la bonne 
connaissance' (hudanag) dans l'Avesta ancien. Done, elle dedouble le mot, conserve le 
sens original pour le premier et en forge un nouveau pour le second en procedant a une 
conjecture etymologique dont chacun conviendra qu'elle est irrecevable (elle postule la 
forme perse du verbe et fait l'impasse sur sa nasale constitutive), demarches evidemment 
revelatrices d'une speculation innovante. II est saisissant que les philologues modernes 
aient fait la meme chose en pire: admettre deux mots, affadir le sens etymologique et 
traditionnel du premier (AIW 1825 'wohl-, guttagig', comme s'il derivait de dha et non de 
da), accorder au second un sens fonde sur une nouvelle etymologie ('clairvoyant' < dl 
'voir'), tout aussi irrecevable, mais moins visiblement. Tout se passe comme si les 
philologues d'aujourd'hui rechignaient a reconnaitre que ceux qui font la difference entre 
les deux mainiius ne sont pas des homines clairvoyants, mais des dieux genereux - pour la 
tradition, soit dit en passant, il s'agit bien d'un dieu, meme s'il est singulier et savant plutot 
que genereux. II est vrai que la substitution embue un sens qui paraissait familier (le 
fameux "good sense") et perturbe la belle algebre des abstractions ethiques a laquelle, 
depuis Lommel, il est convenu de reduire les Gathas. 

On ne peut opposer monolithiquement la linguistique a 1'histoire des concepts. Non 
seulement parce que, dans le principe, il y a entre les deux la philologie (un mot fort 
neglige par de Jong) et que la mission du philologue est de partir de la linguistique pour 
aboutir au sens des textes. Les exemples que nous venons d' examiner montrent aussi que, 
dans les faits, le progres de l'analyse linguistique n'est jamais sans effet sur l'analyse des 
concepts. 12 II se fait que le seul moyen dont nous ayons jamais dispose pour faire 
progresser l'analyse linguistique de l'Avesta est le comparatisme indo-iranien. II est vain 
de le deplorer et d'assigner a ce comparatisme des limites qui, fort heureusenient, ont ete 
violees des la naissance de notre discipline. 

"However, the Veda equally demonstrably is wholly unrelated to them [= les 
Gathas]" (p. 59) est la seule phrase de de Jong qui me paraisse total ement absurde. Des que 
s'ouvre le grand sacrifice avestique (Yasna), qui est pratique aujourd'hui encore par les 
zoroastriens, le recitant en fait l'objet de deux verbes repetes en litanie: niuuaeSaiiemi 
hankaraiiemi, qui sont synonymes parfaits et homonymes jusqu'au preverbe de scr. nivid- 
'invitation prealable au sacrifice' et samskara- 'organisation parfaite du sacrifice'. La 
tradition ne l'infirme pas; elle ne le confirme pas non plus, mais on ne peut tout de meme 
exiger pour preuve qu'elle fasse explicitement le rapprochement. Et lorsque nous, nous le 
faisons, nous ne formulons pas seulement une equation etymologique (Fhomonymie), 
mais nous relevons aussi une de ces concordances conceptuelles (la synonymie) parmi tant 
d'autres qui nous invitent a appliquer la methode vedisante a 1'histoire des concepts. 



1 'La question est exposee en detail par Kellens et Pirart {J A 285.1 (1997), 54-56). 
j~e ne suis pas star que l'analogie avec l'exegese biblique (p. 58 n. 57) soit valide. II me serable que la 
designation de notre travail sur les textes comme "exegese" contientune certaine dose de metaphore. On ne 
peut non plus exiger des etudes iraniennes, qui sont au stade du dechiffrement et ne le depasseront pas, vu la 
limitation du corpus, les memes scrupules methodologiques que de l'exegese biblique. 
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Je crois que si le debat entre methode traditionnelle et methode vedisante s'est 
reanime apres un siecle d'accalmie, c'est justement parce que les resultats de la troisieme 
phase vedisante depassent le cadre de la linguistique et compromettent l'image que Ton 
s'etait faite des Gathas, non tant celle que transmet la tradition que celle qui est greffee sur 
les prejuges judeo-chretiens seculaires a propos du zoroastrisme. La restauration de 
1 'importance du rituel a suffi a provoquer cette crispation, alors que rien n'a encore ete dit 
d'une autre categorie de la pensee archai'que, dont de Jong ne mentionne pas le nom et qui 
requiert elle aussi, c'est l'evidence, 1 'investigation comparative indo-iranienne: la 
mythologie. Mais ceci est l'avenir de notre discipline, non plus son histoire. 

Abreviations 

AIW= Ch. Bartholoraae, Altiranisches Worterbuch (StraBburg 1904). 

Prolegomena = K.. F. Geldner,Avesta. Ttie sacred books of the Parsis, vol. 1, Yasna (Stuttgart 1 889), i-liv. 
TV A = J. Kellens, E. Pirart, Les textes vieil-avestiques (Wiesbaden 1988, 1990, 1991), 3 vol. 
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1. Introduction 

Dans plusieurs des articles qui forment la serie a laquelle j'ai donne le titre general 
d"'Etudes sur la versification dans les langues irano-aryennes", 1 j'ai tente d'elucider 
quelque peu la vieille question de la nature du vers dans la poesie iranienne preislamique. 
C'est une nouvelle variation sur ce theme que voici. J'espere que, prenant pour objet un 
hymne religieux manicheen, elle ne deparera pas trop ce volume consacre a l'histoire reli- 
gieuse de l'lran preislamique et que Gherardo Gnoli voudra bien en accepter l'hommage 
avec mes vceux amicaux. 

En prenant appui sur les poemes manicheens en parthe (EVLIA 6), j'ai cru pouvoir 
soutenir que la versification en est fondee sur les regies suivantes: 

- le rythme est donne par le retour periodique des ictus, qui coincident souvent, mais pas 

necessairement, avec l'accent de mot; 

- le nombre des syllabes du vers est variable dans certaines limites, qui sont en rapport 

avec la nature des syllabes; 

- la distinction pertinente est entre syllabes lourdes et syllabes legeres; les syllabes lourdes 

sont des longues, les syllabes legeres sont des breves ou des longues dans des mots 
accessoires ou en position faible (prothese, anaptyxe); l'ictus tombe toujours sur une 
syllabe lourde. 

Le parthe et le moyen-perse ayant des structures phonetiques tres semblables, on 
pouvait s'attendre a ce que les memes regies s'appliquent a la poesie moyen-perse. De fait, 
il a ete possible de proposer sur ces bases une interpretation de la structure metrique des 
quelques morceaux versifies conserves dans la litterature pehlevie (EVLIA 9, 10). 

Mais on peut aller plus loin. La poesie persane classique, comme on sait, a emprunte a 
la poesie arabe le principe de la versification quantitative, c'est-a-dire fondee sur la dispo- 
sition des syllabes breves et longues. Cependant, on sait aussi que, du moyen-perse au 
persan, la langue n'a pas subi de bouleversement phonetique comme on en constate entre 
le vieux-perse et le moyen-perse. On presume done que les rythmes naturels de la langue 
persane a ses debuts ne differaient pas beaucoup de ceux du moyen-perse: tout au plus 
1'emprunt massif de mots arabes a pu, en quelque mesure, accroitre la proportion des 
syllabes breves. On est done porte a penser que les vers persans de type classique, dont les 
plus usuels ne sont pas identiques aux plus usuels de la poesie arabe, peuvent garder une 
certaine parente avec des types de vers usites par les poetes preislamiques. C'etait deja 
l'idee de Benveniste (1932, 293), qui ecrivit: "L'originalite des Persans en matiere de 
technique poetique a consiste a assujettir le metre syllabique iranien a la poesie quantita- 



Abrege: EVLIA, v. ci-dessous la bibliographic Le present article est EVLIA 1 1 . 
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tive arabe". La formule reste pertinente, a condition de remplacer "syllabique" par "accen- 
tual". La meme idee a ete, plus recemment et independamment, soutenue par Utas (1994, 
140), qui s'exprime ainsi: "The origin of many of the New Persian metres must be sought 
in earlier Iranian rhythmic patterns that were formally adapted to a quantitative structure". 

Persuade de la justesse de cette idee, j'ai tente de la preciser: il m'a semble possible de 
deceler dans certains des types de vers pehlevis, tels que je les avais analyses, une parente 
avec certains metres de la poesie persane, ce qui suggere fortement une filiation des 
premiers aux seconds (v. ci-dessous, § 3 et § 4). C'est cette these que je voudrais ici mettre 
a l'epreuve sur un texte versifie en langue parthe. 

2. Lepoeme 

Le poeme est un hymne alphabetique au Moi Vivant, qui fut publie pour la premiere 
fois par Henning (1933, 317-318) et qui a ete insere dans l'anthologie de Boyce (1975, 
104-105). Je l'ai moi-meme cite dans EVLIA 6 (1985) dans une transcription inspiree du 
glossairede Boyce (1977) et j'en ai etudie sommairemeni la versification, sans faire alors 
de rapprochement avec la versification persane classique. Ce dernier texte est reproduit 
ci-dessous, avec 1 'indication de la quantite des syllabes et de la place presumee des accents 
de mots. Les sigles sont les suivants: ~ syllabe breve (legere), ^ syllabe longue, mais 
legere, - syllabe longue (lourde), - syllabe longue portantun accent de mot, = syllabe 
accentuee longue ou breve selon qu'on fait ou non la liaison avec la voyelle qui suit. 



2a 


bagrastigar 


yazdan abardum 


b 


ke dldem ud farrah 


[■■■] 


3a 


gasad ud warad 


humayag ros[a]nan 

— 

pad sahrdarift 


b 


kad to zad a'l 


4a 


dwades puhran 


ud sahrsahran 


b 


andarwazlg 


bud sadmanag 


5a harwin yazdan 


ud manendan 


b 


kofan dalug 


ud xansaran 


6a 


weh[u]m ostlg 

_ r±\ _ - 


appadan ud talwar 


b pad to friyanag 


wisminad ahend 


7a 


zaben kanigan 


ud kumarcanan 
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b 


manohmed wisprixt 


kadisan did a'l 


8a 


harwin hamwag 


pad istawisn 


b 


afrid 5 to 


yuwan abenang 


9a 


tabil sang 


ud nad padxunad 


b 


srodan niwag 


az harw agoz 


10a 


yazdan harwin 


bud handeman 


b 


o to wispuhr 


sahrdarzadag 


11a 


xuned wazan 


az andarwaz 


b 


srodan niwag 


az zamigros[a]n 

+ ---(') 

o pidar ros[a]n 

+ "'-(*) 

ke kared ramisn 

-j- .1 _ .1 


12a 


kad oh wazend 


b 


ku zad razmyoz 


13a 


lalmin wispweh 


yazdan abardum 


b 


hre kar 6 to 


abispurd ahend 


14a 


maran wiganah 


ozana o dusmenin 


b 


ud nigund 6 hamag 


ros[a]n wahistaw 
ud izgad a'i o razm 


15a 


namazut burd 


b 


ud nigust 5 hamag 

-s- " - + " - 


ros[a]n wahistaw 
bast yawedan 


loa 


sezden axsen 


u 


UU WlgdllU drdm 


~- - - 
ce tarigan 


17a 


friyanag ros[a]n 


mardohm naxwen 








b 


od bud yad kad 


pidar kam hanzaft 
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Le poeme se presente en distiques (le 2 est lacunaire dans le manuscrit), dont les deux 
vers sont eux-memes divises en deux hemistiches. La longueur de l'hemistiche varie de 3 a 
7 syllabes; lamoyenne est de 4,5 syllabes. 

Voyons ou se placent les ictus. La plupart des hemistiches ont deux mots accentues. II 
y a toute apparence que, dans la majorite des hemistiches, les ictus coincident avec des ac- 
cents de mots: il n'y a aucune raison de les situer ailleurs. L'hemistiche est done caracte- 
rise par la presence de deux ictus. Par exception 17bb comporte trois mots principaux: 2 le 
premierictus de l'hemistiche doit etre sur kam, qui porte l'accent du syntagme pidarkam. 

On admettra facilement que des mots tri- ou quadrisyllabiques peuvent porter deux 
ictus, l'un sur la finale, 1' autre sur une syllabe interieure lourde; le cas est frequent dans 
d'autres poemes parthes (EVLIA 6, 378-379). 11 Test aussi ici, par exemple, en 2aa 
bagrastigar, en 3bb sahrdarlft, etc. En lOab, bud est theoriquement accentue, mais on peut 
penser que ce verbe (de faible poids semantique) s'efface devant un ictus porte par la 
premiere syllabe de handemdn. II en va probablement de meme de bast dans 16ab, ou 
l'ictus doit se situer sur la premiere syllabe de yawedan Dans llab et llbb, le premier 
ictus de l'hemistiche ne peut pas etre ailleurs que sur la premiere syllabe de andarwaz et la 
seconde de zamigros[a]n. En 8ab, on peut admettre qu'une longue en principe legere (is-) 
porte l'ictus par exception. 

J'ai montre, je crois, que dans la versification les enclitiques sont traites de la meme 
maniere que les mots toniques (EVLIA 6: 379-381). En 3ba, zad-a'l porte done l'ictus sur 
la finale; de meme en 7bb dld-a'l (on peut lire aussi zad-e, dld-e). En revanche 
wisminad-ahend en 6bb et abispurd-ahend en 13bb ont necessairement deux ictus, l'un 
sur le verbe principal, l'autre sur l'auxiliaire. 

L'hemistiche 6aa n'a que trois syllabes dans la transcription de Boyce, qui lit wehm, et 
il ne peut etre scande qu'avec un ictus sur ce premier mot. Mais on peut aussi admettre 
l'insertion d'une voyelle dans ce mot et le lire wehum, ce qui donne un rythme plus 
satisfaisant, avec un ictus coi'neidant avec l'accent final de chacun des deux mots. On peut 
de meme, au lieu de rdsn, lire rosan. Cette lecture est sans inconvenient en 3ab, et elle 
facilite la scansion en 14bb et 15bb, en evitant un ictus initial, et surtout en 1 lbb et 17aa, 
ou autrement l'hemistiche aurait deux ictus consecutifs, ce qui n'est guere admissible. 

Restent trois cas embarrassants, 9aa, 14ab et 1 5ab. Le premier semble comporter deux 
ictus consecutifs. Faut-il supposer une faute de copie, par exemple l'omission de ud 'et'? 
Ou admettre une courte pause entre les deux ictus? 14ab et 15ab sont les seuls a compter 
sept syllabes. En 14ab, Henning corrige ozanaen dzan, qui porterait le premier ictus, mais 
alors le pied suivant compte encore quatre syllabes, ce qui est exceptionnel. Je prefere sup- 
poser que la breve voyelle de la syllabe centrale de dusmenln est reduite au point de ne pas 
compter. Quant a 15ab, on peut le scander en lisant e au lieu de a'f et en supposant que le 
premier ictus est sur la syllabe finale de izgad. Une autre hypothese est que ud se contracte 
avec la voyelle qui suit (wizgad ou uzgad); dans ce cas l'ictus est sur l'auxiliaire e. 

Les vers etant scandes comme on vient de l'indiquer, le tableau ci-dessous, oil ils sont 
disposes de telle sorte que les syllabes portantun ictus figurent dans les memes colonnes, 



2aa signifie premier hemistiche du vers 2a, etc. 
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permet d'apercevoir leur structure commune. Bien que la plupart des vers n'aient que huit 
ou neuf syllabes et qu'aucun ne compte plus de onze syllabes, il faut distinguer douze 
positions, qui sont ici numerates en partant de la fin. Dans ce tableau, la distinction entre 
syllabes breves et syllabes longues legeres est negligee; d'autre part on fait apparaitre 
l'ictus. Les sigles sont les suivants: o syllabe legere, L syllabe lourde, L" syllabe 
lourde portant l'ictus. 





12 


11 


10 


9 


8 


7 


6 


5 


4 


3 


2 


1 


9a 






T " 




T 

Li 


T " 

Li 




T 

Li 


T " 




L 


L" 


U 
V 


0 


T 




o 


T 

Li 


T " 

L, 














3a 






L" 




L 


L" 






L" 


L 


Q 


L" 


b 






L" 


T 




T " 

Li 






L" 




L 


L" 






T 

I . 


T " 

L, 




T 

Li 


Li 




0 






i 


Li 


b 




L 






T 

Li 


L" 




L 


L" 




L 


L" 


5a 




L 


L" 




L 


T " 
Li 




r\ 
U 


L" 




L 


L" 


b 




L 


Li 




T 

Li 


T " 




O 






r 
i - 


Li 


6a 




L 


L" 




L 


L" 


L 




L" 




L 


L" 


b 




Q 


L" 


o 


L 


Li 


T 

Li 


0 


L" 








7a 




o 


L" 




T 

Li 


T " 


O 


o 


T " 






T " 

Li 


b 


Q 


L 


1 " 




T 

Ij 


T " 


0 


0 


T " 


T 
1 , 


0 




8a 




L 


L" 




T 
1 j 


T " 




0 


Li 




i 


T " 


b 




L 


L" 




T 

Li 






0 




O 


r 

Li 


1 


9a 




Q 


L" 






T II 9 

Li 1 




0 


T " 

Li 


T 

1 j 


0 




b 




L 


L" 




Q 






0 


T 11 

E 




T 

Li 


Li 


10a 




L 


L" 




L 


L" 




T 

Li 


T " 




I 

Li 


T " 

Li 


b 




Q 


L" 




L 


L" 




T 

Li 


Li 




I 

l_f 


Li 


11a 




o 






0 


Li 




0 


Li 




I 

Li 


I " 
Li 


b 




L 


L" 




o 


I " 
Li 


0 


O 


T " 




r 

1 


Li 


12a 




0 


L" 




L 


L" 


o 


0 


L" 




L 


L" 


b 




o 


L" 




L 


L" 


0 


0 


L" 




L 


L" 


13a 




L 


L" 




L 


L" 




L 


L" 


0 


L 


L" 


b 




L 


L" 




0 


L" 


0 


0 


L" 




o 


L" 


14a 




o 


L" 


0 


L 


L" 


L 


0 


L" 


0 


L 


L" ? 


b 


O 


0 


L" 


0 


0 


L" 




L 


L" 


o 


L 


L" 


15a 




0 


L" 




0 


L" 


o 


0 


L" 


L 


o 


L"? 


b 


o 


0 


L" 


0 


0 


L" 




L 


L" 


0 


L 


L" 


16a 




L 


L" 




L 


L" 




L 


L" 




L 


L" 


b 


0 


o 


L" 




L 


L" 




0 


L" 




L 


L" 


17a 


0 


L 


L" 




L 


L" 




L 


L" 




L 


L" 


b 




L 


L" 




L 


L" 


0 


L 


L" 




L 


L" 



Dans ce tableau, les quelques cas litigieux (3 sur 63 hemistiches) sont signales par un 
point d'interrogation: ils sont negliges dans ce qui suit. Les colonnes 1, 4, 7 et 10 ne 
comprennent que des syllabes lourdes portant l'ictus. Qu'en est-il des autres? Les colon- 
nes 2, 5, 8 et 1 1 comprennent des lourdes et des legeres. II en va de meme des colonnes 3, 6 
et 9; la colonne 12 ne comprend que des legeres. En outre ces quatre colonnes sont souvent 
vides, c'est-a-dire que les syllabes de position 3, 6, 9, 12 manquent souvent dans le vers. 
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II est clair que 1 'unite rythmique de base (le pied) est composee d'une syllabe lourde 
portant un ictus precedee d'une syllabe indifferemment lourde ou legere et facultative- 
ment d'une autre syllabe indifferente (toujours legere dans la position 1 2), avec cette con- 
dition que le pied ne peut comprendre plus de deux lourdes. En outre on constate que les 
douze positions ne sont jamais occupees toutes simultanement. On peut representer la 
structure du vers par la formule suivante, ou x symbolise une syllabe indifferente et X une 
syllabe affectee de l'ictus, en ajoutant la condition que les syllabes facultatives ne peuvent 
etre presentes toutes ensemble: 

(x) x X (x) x X (x) x X (x) x X 

3. DU MOYEN-IRANIEN AU PERSAN 

Des analyses semblables a celle qui precede ont ete effectuees sur des poemes pehle- 
vis et ont abouti a poser des formules du meme genre que la precedente, que nous avons pu 
mettre en rapport avec certains metres de la poesie persane classique (v. § 4). Appelons ces 
formules "formules structurales". Les regies de correspondance entre les formules struc- 
turales de la versification preislamique et les metres persans sont les suivantes: 

- la formule structurale, qui, rappelons-le, est toujours plus longue que les vers effective- 

ment attestes parce qu'elle inclut toutes les syllabes facultatives et que celles-ci ne 
sont jamais presentes toutes ensemble, a le meme nombre de syllabes que le metre 
persan; 

- les syllabes breves du metre persan correspondent a des syllabes facultatives de la for- 

mule structurale (mais la reciproque n'est pas vraie: des syllabes facultatives peuvent 
correspondre a des longues); 
-les syllabes portant l'ictus de la formule structurale correspondent a des longues du vers 
persan (mais des longues du persan peuvent correspondre a des syllabes sans ictus). 

L'application de ces regies au poeme parthe examine ici conduit a mettre en rapport la 
structure de ses vers avec le metre persan dit motaqareb salem, qui compte douze syllabes. 
Les formules se laissent superposer sans difficulte: 



Ce metre persan est employe dans la poesie non narrative. Parmi les plus anciens 
poetes persans, Daqiqi l'a utilise dans un beau morceau d'inspiration morale cite dans le 
Tarix-e Beyhaqi (Lazard 1964, vol. 2, 166), qui commence ainsi: 



(x) x X (x) x X (x) x X (x) x X 



ze do ciz girand mar mamlakat-ra 
yeki zarr-e ndm-e malek bar-nebeste 



yeki parniani yeki za'farani 
degar ahan-e dbddde-y yamdni 



Avec deux choses on peut gagner un trone, 
L'une a reflets de soie et l'autre de safran: 
L'une est For marque au nom du roi, 
L'autre le fer trempe du Yemen. 



La versification d'un hymne manicheen en parthe 
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Le rapprochement propose signifie que le motaqareb salem de la versification per- 
sane classique semble bien, pour reprendre les termes de Benveniste et ceux d'Utas, resul- 
ter de l'adaptation du vers illustre par VHymne au Moi Vivant a la prosodie quantitative 
inspiree du modele arabe. II est vrai que le vers persan est un peu plus long que le vers pre- 
islamique. Mais on sait que le persan compte plus de syllabes breves que le moyen-perse, 
et, d'autre part, les breves du vers ne sont souvent que de fausses syllabes, c'est-a-dire la 
troisieme more de syllabes ultralongues. La filiation n'est done pas invraisemblable. 

4. Recapitulation 

Je crois utile de recapituler ici les quelques points sur lesquels il a paru possible d'a- 
percevoir une relation de filiation entre la versification en moyen-iranien occidental et 
celle de la poesie persane classique. 

1) Le motaqareb catalectique (mahzuj), vers narratif, est en rapport avec le vers pehle- 
vi de VHymne a la Sagesse (EVLIA 9) et aussi avec le metre epique baloutchi, qui pourrait 
etre lui-meme l'heritage du vers epique iranien preislamique (EVLIA 8): 

(x) (x) X (x) x X (x) (x) X x X 

L'hypothese d'une filiation est confirmee par le fait que les syllabes du motaqareb les plus 
favorables a la presence d'un accent de mot correspondent a celles qui portent 1 'ictus dans 
la formule structurale (EVLIA 8). 

2) Le motaqareb acatalectique (salem), vers non narratif, est en rapport avec le vers 
parthe de VHymne au Moi Vivant, comme montre ci-dessus: 

(x) x X (x) x X (x) x X (x) x X 



3) Une variete de hazaj, vers narratif, est en rapport avec le vers d'un autre poeme 
moral pehlevi (EVLIA 10): 

(x) X (x) (x) X (x) X (x) (x) X 

4) Le robai' derive d'un quatrain populaire en un metre accentuel, forme attestee en 
persan preclassique par le distique Ahu-ye kuhi (EVLIA 1): 

xXxxX xXxxXxxX 



References 

Benveniste, E, 1932. Le Memorial de Zarer, poeme pehlevi mazdeen, JA 220, 245-293. 
Boyce, M, 1975. A reader in Manichaean Middle Persian and Parthian (Acta Iranica 9, Leiden- 
Teheran-Liege). 

Boyce, M., 1977. A word-list of Manichaean Middle Persian and Parthian (Acta Iranica 9a, Leiden- 
Teheran-Liege). 



230 



Gilbert Lazard 



Henning, W. B., 1933. Geburt und Entsendung des manichaischen Urmenschen, Nachrichten der Gesell- 

schaft der Wissenschaften zu Gottingen, 306-318. 
Lazard, G., 1964. Les premiers poetes persons. Fragments rassembles, edites et traduits (Teheran-Paris), 2 

vol. 

Lazard, G., 1970. Ahu-ye kuhi . . .: le chamois d'Abu Hafs de Sogdiane et les origines du robai, in W. B. 

Henning memorial volume (London), 238-244 [= EVLIA 1]. 
Lazard, G., 1985. La metrique de la poesie parthe, in Papers in honour of Professor Mary Boyce, vol. 2 

(Leiden), 371-399 [= EVLIA 6]. 
Lazard, G., 1994. Le metre epique baloutchi et les origines du motaqareb, in L. Johanson, B. Utas (ed.), 

Arabic prosody and its applications in Muslim poetry (Istanbul) 8 1 -90 [= EVLIA 8]. 
Lazard, G., 2001. La versification d'un poeme pehlevi, in A. A. Sadeghi (ed.), Tafazzoli memorial volume 

(Tehran), 39-47 [= EVLIA 9]. 
Lazard, G., Sous presse. Encore la versification pehlevie, in Jerusalem studies in Arabic and Islam 

(Melanges Shaked) [= EVLIA 10]. 
Utas, B., 1994. Arabic and Iranian elements in New Persian prosody, L. Johanson, B. Utas (ed.j, Arabic 

prosody and its applications in Muslim poetry (Istanbul), 129-141. 



ZOROASTRIAN PRINCIPLES AND THE STRUCTURE OF KINSHIP IN SAS ANIAN IRAN 



Maria Macuch 



One of the convincing theses presented with acumen by Gherardo Gnoli in several ar- 
ticles of the past years and especially in his inspiring book The idea of Iran 1 is the concept 
of Eran-sahr as a result of the religio-political propaganda of the Sasanians, based on the 
well attested doctrine of the inseparable relationship between kingship and religion, con- 
stituting as twin brothers the pillar and the foundation of the state. Although this doctrine 
represents an ideal state of affairs which certainly does not reflect a complex historical re- 
ality (since - as Gnoli points out in his subtle discussion of the problem 2 - there was cer- 
tainly no lack of hostile conflicts between the church and the state from the beginning to 
the end of this dynasty's rule) we have no reason to doubt that as an ideology it played an 
important part in the consolidation of Sasanian power. We have in fact enough evidence to 
assume that the close ideological connection between the church and the state in the begin- 
ning of the dynasty's reign did not only remain a clever idea in the sphere of Sasanian po- 
litical and cultural propaganda, but was skilfully used by the church to establish 
fundamental social and legal institutions to its own advantage which turned into the social 
backbone of the state by the end of Sasanian rule. This was not only achieved by accumu- 
lating enormous wealth in pious foundations and huge estates belonging to fire temples 
(which could have been probably controlled and even confiscated by the state), 3 but espe- 
cially by fixing the laws regulating marriage and inheritance according to Zoroastrian 
principles, hereby connecting the basic structure of the family and kinship groups with im- 
portant religious obligations and establishing them in a manner which could not be easily 
changed by the king. 

The political success of the clergy was most probably the result of a close alliance 
with the nobles who gained their power from real estate and were interested in promoting 
and maintaining a legal system which would open additional options to their advantage in 
the field of inheritance and transmitting property across the generations. The Zoroastrian 
church with its explicit acknowledgement of endogam alliances, especially incest, and of 
different forms of real and Active matrimonial bonds based on this Zoroastrian obligation 
was the best ally of a nobility interested in keeping their vast property together, as I have 



See Gnoli 1989 with further references in the bibliography. 
2 Ibid. 169. 

In fact, we have ample evidence that so-called 'servants of the fire' (bandag i Staxs or aduran 
bandag), persons who were put in charge of the upkeeping and administration of fire temples and their 
property (often huge estates), did not necessarily have to belong to the clergy, but could be laymen (even 
freed slaves) and also high dignitaries of the State, as the case of the famous prime minister Mihr-Narseh 
demonstrates. An interesting passage in the Sasanian Law-book (MHDA 39. 1 1 - 17) on Mihr-Narseh as a fire 
servant demonstrates clearly that the king had the right to assign State officials to the service of fire temples 
and also to end their engagement under certain circumstances. See especially Macuch (forthcoming); on 
pious foundations under Sasanian rule see also Macuch 1991a and 1994 with further references. 
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argued elsewhere. 4 It is certainly not coincidental that an alliance of the clergy and the no- 
bility caused the downfall of Mani, 5 the first eminent threat to the Zoroastrian church since 
the establishment of the Sasanian dynasty, and that the high priest Karder who was en- 
gaged in the proceedings against Mani 6 boasts of having promoted xwedddah-meuriages in 
his famous inscription at the Ka'ba of Zoroaster. 7 Needless to say, this well known passage 
was not simply included in order to underline Karder's adherence to the Zoroastrian faith, 
but rather to emphasize the increasing power of the Church, which could hardly be sym- 
bolized in a better manner than by referring to the establishment of numerous fire temples 
and next-of-kin marriages. It seems that the balance of power between the Zoroastrian 
clergy (in alliance with the nobility) on the one side and the king on the other side was 
gradually shifted to the advantage of the church in the long period of Sasanian rule from 
the third to the seventh century and could not be basically changed by the king without 
risking total chaos. History itself gives us a glimpse of what could have happened if the 
laws regulating family affairs and inheritance, based on Zoroastrian obligations, were to 
be changed. When king Kawad tried to weaken the power of the clergy and the nobility by 
altering the laws of matrimony in correspondence with the "heretic" teaching of Mazdak 
in the sixth century, these radical measures not only almost led to a total collapse of the so- 
cial system, but became a serious threat to the reign of the Sasanian dynasty itself. Only by 
reinserting the previous marriage regulations and renewing the tie between the ruling 
house and the Zoroastrian clergy - among other measures - did Kawad's son, the famous 
Hosrau Anosagruwan, manage to ensure his reign and to restore the legitimacy of Sasa- 
nian rule. 8 

In the light of these considerations, the organisation of Zoroastrian kinship seems to 
be far more important for our understanding of the social and political history of Sasanian 
Iran than hitherto realized, especially if we bear in mind that this was a completely differ- 
ent society from our own, in which descent groups were the basic political, religious and 
economic units! But although there is enough material in the sources on the subject and in- 
teresting work has been done in the past years on family law, on marriage and inheritance, 
the far-reaching implications of having these important fields of law based on fundamental 
Zoroastrian principles and the consequences for Iranian society on the whole have largely 
remained unrecognized. Seen from the perspective of kinship structure, Sasanian family 
law was thoroughly Zoroastrian. Almost none of the basic regulations concerning mar- 
riage and inheritance would have been possible in a society which did not expressly con- 
fess Zoroastrianism (the Law-book of Jesubocht, written for the Christian community of 
Pars and extant only in a Syriac translation of the Pahlavi original, is completely based on 
Sasanian law with the sole exception of family law and the law of inheritance which was 



4 Macuch 1995. 

5 SeeGnoli 1989, 159 f. 

6 See Henning 1942, 949 and 952. 

7 See Back 1978, 433, and on this passage Macuch 1991b, 147 and 152. 

8 Macuch 1995, 165 f. 
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far too Zoroastrian to be adapted by the Christians and is expressly refuted by Jesubocht). 9 
The integration of religious ideas in this manner was a marked prerogative of the clergy in 
the struggle for power which leads us to the conclusion that the church finally managed to 
establish itself as an important political factor, even though - as Gnoli rightly observes 10 - 
orthodox Zoroastrianism did not really succeed in imposing an unchallenged spiritual su- 
premacy over other religious confessions and movements. That, however, is quite a differ- 
ent matter. Let us leave these general observations for the moment and try to reconstruct 
the main traits in the organisation of kinship and its terminology according to the available 
material, and see how far it was dependent on important Zoroastrian obligations and 
principles. 

According to the most common anthropological definition "kinship" denotes simply 
the relations between "kin", that is persons related by real, putative or fictive consanguin- 
ity. 11 We should bear in mind that the definition of those who count as "blood" kin varies 
considerably from society to society. A consanguine must not necessarily be a "real" 
blood relative as we usually understand the term today, that is a person genetically related 
to another, but can be defined as one by the society (and consequently its legal system). 
The pater, or legal father, for example, need not necessarily be the genitor, or actual bio- 
logical father (the most obvious case, known in almost all societies, is that of the adopted 
child who is not related by blood to his parents and siblings, but assumes the role of the 
child with all its legal implications). In the context of our topic it is important to stress the 
anthropological discovery that no society treats the question of consanguinity in an arbi- 
trary fashion, but assumes its own theory and has its own reasons to encourage the develop- 
ment of certain fictive consanguineous relationships. Sasanian kinship is full of presumed 
consanguineous bonds to an extent that can be quite confusing, not only because the tech- 
nical terms used in this context are difficult or even impossible to translate, but especially 
since the expressions have overlapping meanings and cross connotations which all have to 
be taken into consideration if the underlying pattern is to be reconstructed correctly. The 
main reason for the overwhelming number of fictive ties - as will be seen - lies in the obli- 
gation to ensure the continuity of a man's lineage (namburdarlh) on the one hand and the 
performance of religious ceremonies in his name (namganlh) on the other hand, thus link- 
ing kinship and religion inseparably to each other. Although these obligations were cer- 
tainly not restricted to Zoroastrian Iran, but were also known in other ancient societies, 
none of these went so far as to develop such an elaborate system of constructed kinship 
comparable to that of Sasanian Iran in order to avoid the extinction of a lineage. There is 
also another well known difference between the Sasanian model and those in almost all 
other known communities which clearly distinguishes the Zoroastrian pattern from almost 
all other systems. Whereas the study of kinship and marriage in other societies has to take 
into consideration, that "primary kin do not mate with each other" 12 as a major principle, 



g 

See especially Sachau 1914, 30-41. 
10 See Gnoli 1989, 158 ff. 

For a concise introduction to kinship and marriage from an anthropological perspective see Fox 1 967. 
12 Fox 1967, 31. 
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one of the main features of the Sasanian system is the complete lack of an incest taboo. Of 
course, this is neither new nor in the least surprising, but it is, as will be seen, one of the 
most important prerequisites of Sasanian family law, allowing not only real marriages in- 
side the nuclear family, but also far more important fictive consanguineous bonds which 
are unique and not to be found anywhere, except in a society that not only accepted incest 
on an ideological basis, but integrated it into its kinship system. 

The complex structure of kinship (of which I will only sketch the main features im- 
portant for our topic) was fundamental for those estates and classes of Sasanian society 
that had property at their disposal to a certain extent (in any case the aristocracy and the 
clergy, probably also the town-dwelling middle classes belonging to the third estate). 13 
The basic unit was the family (dudag or kadag), which in its most simple form consisted of 
a kadag-xwaddy, master of the house or paterfamilias, his wife from an arranged marriage 
of the padixsay type (marriage with full matrimonial rights) 14 or kadag-banug (materfa- 
milias) who was under the guardianship (salarth) of the husband. The children from this 
alliance were the father's legitimate offspring (dadestan-pus 'son according to the law' 
and dadestan-duxt 'daughter according to the law') 15 and his legal successors (ydhe 
pascaeta). This Avestan phrase 'who (succeeds) him afterwards' is used as a technical 
term for the legal successor of a paterfamilias in general, no matter whether succession 
took place directly or through intermediaries. Having been taken from a lost Avestan con- 
text not known to us, it probably reflects a period of Zoroastrian law, in which the sophisti- 
cated legal terminology of the Law-book regarding succession and inheritance (and 
maybe also its complex institutions) were not yet developed, since Sasanian jurists in fact 
drew a sharp distinction between direct succession by a legitimate son and intermediary 
succession by a legitimate daughter (or any other relative or fellow-citizen recruited for 
this purpose) that does not correspond with the general use of the Avestan phrase for all 
kinds of successors. 16 The intermediary successor was regarded as a link between a man 
and his legal successor and had the obligation to produce a son for the deceased. Accord- 
ing to the Law-book the daughters were only accepted as intermediary successors 



The Sasanian Law-book does not mention any differences in class or rank in connection with the estate 
or caste to which a man belonged, but a minimum of property (amounting to 80 saters, in later texts 60 saters) 
is referred to especially in the context of secondary succession (sturih). Evidence from other sources must also 
be taken into consideration. We know, for example, from the Utter ofTansar that nobles were not allowed to 
wed common women (of the 4th estate, as we may assume) and that commoners, on the other hand, were not 
allowed to acquire the possession of land from the nobles (Boyce 1 968, 44; see also Macuch 1995, 1 60). If we 
accept the assumption that the Letter ofTansar was written sometime in the 6th century during the reign of 
Hosrau I (as there is good reason to do so), then we must conclude that differences of a legal nature did exist 
between noblemen and commoners, even though there is no direct evidence in the Law-book. 

^On the padixsay-mamage and its implications see Macuch 1981, 73-77 (n. 4) with further references. 

Macuch 1993, 699, with further references. 

Following persons are called ydhe pascaeta in the Law-book: 1. the padixsay son and daughter 
(MHD 22.8-9), 2. a man's son and daughter (MHD 22.3), 3. men who are installed as proxies (stiir) (MHD 
47.7-10; 69.3-7), 4. a woman who is installed as a proxy (star) (MHD 47.10-13). See Macuch 1985, 189 f., 
with further references. 
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(ayoken/aydgen/ayugen, see below) 17 and were only entitled to a certain portion of the fa- 
ther's inheritance (bahr i duxtih)} % This was either handed out on the occasion of a mar- 
riage outside the descent group as a dowry (peslgan-waspuhragan) 19 or remained an 
undivided "ideal" share (a-baxt) 20 of the total estate (abarmand) 21 left by the deceased if 
the daughter remained in her natal lineage by concluding an endogam marriage. 22 The le- 
gitimate sons, on the other hand, stood in the direct successorship of the father and were 
not only inheritors of his property (xwastagdar) 23 but also of his name (nam-burdar) 24 
and place in the descent group (paywand, tohmag) 25 his standing in the community and 
his rank (gdh) in the social estate (pesag). In short, the legitimate sons replaced the father 
totally and assumed all his rights and duties, including the responsibility for his debts 
(tdzisn ipidaran) 26 and guardianship (salarlh) 21 over the women and minors in the family, 
as well as the important religious obligation to perform the required rituals for the soul of 
the deceased (ruwan yazisn) 2 * and to keep the cult of the souls of the ancestors (nam- 
ganih) 29 . 

These two last mentioned religious obligations must have been regarded as extremely 
important, since a considerable amount of a man 's property was expressly set aside for these 
purposes, as we may deduce from a passage describing the total estate (abarmand) of a de- 
ceased paterfamdias. It consisted of three major parts: 1 . the portion that was conveyed 'to 
the ownership' (pad xweslh) of the heirs, denoting the hereditary shares of the wives, chil- 
dren (and other possible inheritors) mentioned above, 2. property 'for the soul' [pad ruwan), 
denoting certain possessions and pious endowments, founded for the cult of a dead man's 
soul, the profit of which was spent for the performance of the required rituals, and 3. prop- 
erty 'for the (institution of) substitute succession' (pad sturih), which designated that part of 
the estate set apart for the purpose of ensuring the continuation of the name and lineage of 
the master of the house by installing a proxy (stur) who would produce an heir and legal suc- 



For the different readings and explanations of this technical term see Macuch 1981, 104 (n.) f., and 
1985, 189 f. with further references In the following the transcription used for the word is based on the 
etymology by Klingenschmitt 2000, 225 f., who explains it from Av. *aiiaoyaem- or *aiiujaem- and com- 
bines it with OInd. ayogu-, VS ayugu- 'ein Miidchen, welches das einzige Kind einer Mutter ist, geschwi- 
sterloses Miidchen' both from *a~iauga- or *a-mg- 'ohne Verbindung (das heifit "ohne Geschwister")'. 

Macuch 1993, 694, with further references. 
19 Macuch 1981,85 f. (n. 17). 

20 

Macuch 1993, 685, with further references. 

21 

Macuch 1993, 686, with further references. 

22 

This describes the normal case, but exceptions were possible. The daughter could inherit the 'total 
estate' (abarmand) of a deceased if he had no other relatives (pad rah i a-kasih 'owing to the lack of 
relations'), see MHD 62.10-12. This seems also to be the case mMHD 89.17-90.1. 

Macuch 1993, 714, with further references. 

24 

Karnamag i Ardaxser i Pabagdn I, 6. 
25 Macuch 1993, 726 and 734, with further referencs. 
Macuch 1993, 734, with further references. 

27 

Macuch 1993, 730, with further references. 

28 

Macuch 1993, 729, with further references. 

29 

On this term designing the ritual of the cult of the ancestors see Klingenschmitt 1971, 145-150. 
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cessor for the deceased. 30 The person engaged as stur, or proxy, for another person could be 
a man, who could put his reproductive capacity in the service of several different men, or a 
woman, who could be stur only for one man in correspondence with the marriage laws that 
allowed a woman a single "marriage with full matrimonial rights" at a time in order to insure 
the position of the children as legitimate successors of their pater or legal father. We should 
bear in mind that one of the three major portions of the total estate of a deceased was re- 
served for activities in connection with the religious obligations towards a man's soul (pad 
ruwdn), and another portion for his sturlh, which was combined with the ritual for the cult of 
the ancestors, called namganlh, thus fixing an inseparable bond between the legal and reli- 
gious obligations of the members of a descent group. 

The structure of a family was only seldom as simple as in the "ideal" case stated above 
due to different reasons. First of all, Sasanian law did not know the legal concept of primo- 
geniture (there was no primus agnatus as in Roman law), therefore all the legitimate chil- 
dren of the deceased from a padixsay-marriage were entitled to receive a certain portion of 
his inheritance, which varied according to their gender (daughters received half the por- 
tion of a son). In order to keep the property together (the most important part of which was 
real estate) the sons often entered into a partnership (hambaylh) n of co-inheritors or 
co-holders (brad i hambay) 12 which could also include the daughters under certain circum- 
stances (when they had to function as ayogen for their natal lineage, as will be seen below) 
after the death of the father. A joint partnership was one of the best possibilities to avoid 
the division (baxtigih kardan) n of the property, especially if it was real estate, into small 
units. In a Zoroastrian community the siblings also had the additional option of concluding 
xwedodah-mzrriages in order to avoid splitting the inheritance, since the patrimonium of 
the daughter would remain within the family. But although next-of-kin marriages between 
father and daughter as well as between brother and sister were regarded as completely nor- 
mal and are mentioned almost in passing in the Law-book, 34 they were neither the only 
possible solution to the problem, nor do they seem to have been given first priority in this 
context. Interestingly, the technical term xwedddah does not occur in the cases of incestu- 
ous marriages in the Law-book, which seems to point to the fact, that the expression was 
far too ambiguous and unclear to be used in a legal context. According to the Denkard it 
could designate different grades of endogam marriages with the following persons: 1 . with 
relations (abag nabanazdistan), 2. within the kinship group with the members of the fam- 
ily (andar nabanazdistan 5 abag nazdpaywandan), 3. with the members of the nuclear 
family (nazdpaywandtar), which are precisely named: father and daughter (pid ud duxt), 
mother and son (pus ud burdar), brother and sister (bradudxwah)? 5 The definition given 



MHDA 20. 1 5-2 1 .5 (Macuch 1981, 1 67); compare Macuch 1995, 1 55 f. On the abarmand i pad sturlh 
and abarmand i pad xwesih see also MHD 21.15-22.1 (Macuch 1993, 176). 
Macuch 1993, 709 f., with further references. 

32 

Macuch 1993, 696, with further references. 
Macuch 1993, 694, with further references. 

34 

MHD 44.8-14 (Macuch 1993, 319 f.); 104.9-11 {ibid. 626); 105.5-10 (ibid. 647); MHDA 18.7-12 
(Macuch 1981, 165). 

35 Z)fcW73.9-ll; see also Macuch 1991b, 143. 
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in this source demonstrates clearly that xwedddah was used for all kinds of endogam alli- 
ances, including the bond between members of the nuclear family. Legal terminology, on 
the other hand, had to be precise, and since endogamy was practised on a large scale any- 
way, there was no use for a term which could obviously be used in such an ambiguous 
sense. 36 The cases of incest in the Law-book leave the impression that these marriages 
were completely integrated into the legal system and that there was no need to handle them 
differently or to develop a special legal terminology in this context, which is actually ex- 
actly what we would expect in a society confessing Zoroastrianism. 37 

As I have argued elsewhere, incest must have been originally an integral part of the 
Zoroastrian fertility cult practised by the magi, since xwedddah is in fact mentioned in nu- 
merous sources together with other ritualistic acts, such as the sacrificial offering (myazd) 
and the festival of the five epact days at the end of the year (gahanbar), which were all 
meant to support life and fertility and to destroy the demons. 38 The transition of incest 
from an originally ritualistic act in support of fertility to legally sanctioned marriage is 
probably the result of the well known "ritualistic" and "legalistic" approach of this "pro- 
fessional priesthood" 39 to almost all matters of religion in an effort to combine religious 
and legal obligations in the Zoroastrian community. It seems that the first legally accepted 
incestuous alliances between members of the nuclear family were established as tempo- 
rary marriages, which were automatically dissolved after the arranged period expired. 
Even though there are no sources from this early period, we do in fact have later evidence 
that these marriages were concluded on a temporary basis, and that they were not entered 
into without reservations, so that the priests had to find different strategies in order to make 



The attestations of the expression xwedddahlxwedodad in the late Middle Persian texts of the 9th to 
10th century (especially in the Rivayat i Emed i Asawahistan, the Dadestan i denig and the Rivayat 
accompanying it among others, see Macuch 1991b with further references) are, of course, well known, but 
we have to take the completely different nature of these late texts into consideration. These texts were 
written for the Zoroastrian community in a more or less hostile Muslim environment, aiming to preserve 
age-old Zoroastrian traditions which were in danger of being eradicated for ever. Endogam marriages and 
incest had to be defended against critical voices. The Sasanian Law-book, on the other hand, was compiled 
by a jurist during late Sasanian rule and written for jurists who were - at this period in any case - not 
interested in theological speculation of any kind and also used a completely different terminology. Seen 
from this perspective, it is not surprising that the sources present a completely different approach to the 
question of incest: pragmatical in the Law-book with no apology whatsoever on the one hand, and 
vehemently enthusiastic, receiving the highest religious sanction in the Rivayats on the other hand. 

MHD 44.13-14 is concerned with the share a daughter inherits from her father when she is at the 
same time his wife. The opinion of one of the jurists is quoted, that she should only receive the hereditary 
portion of the wife (bahr i zanih) not that of the daughter (see Macuch 1993, 320; the hereditary portion of 
the padixsay-wife is twice as large as that of the daughter and corresponds, according to later sources, to the 
share of the son, see Macuch 198 1 , 74 f.). In another case (MHD 104.9-1 1) a man stipulates gifts of gold and 
silver for his wife and his daughter respectively. If he marries his daughter, then she is only entitled to the gift 
of gold stipulated for the wife (Macuch 1993, 626). MHD 105.5-10 and MHD A 18.7-12 are both concerned 
with the implications of a father's will, when his son and daughter enter an incestuous marriage (see Macuch 
1993, 647, and 1981, 164 f. respectively). 

Macuch 1991b, 151 ff. with further references. 
39 Gershevitch 1964, 25. 
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them palatable to the members of the Zoroastrian community, one of these ruses being 
marriage for a limited period. 40 But no matter on which scale "real" incestuous marriages 
were concluded, the general acceptance and support of incestuous alliances within the nu- 
clear family was decisive for the development of the elaborate system of intermediary suc- 
cession and substitute succession (aydgenfihj and sturih), in which Active incestuous ties 
and presumed consanguinity played an important part. 

These institutions regulating secondary inheritance were probably originally created 
according to the rule that no man should die without leaving at least one legal successor, 
but they developed in the course of Sasanian history into the two most important methods 
of securing the continuity of a man's lineage and hereby influencing the structure of de- 
scent groups and of society on the whole. Towards the end of the Sasanian period every 
paterfamilias with a certain amount of property at his disposal was legally obliged to 
estabish a sturih, no matter whether he had sons or not, in order not to risk remaining 
'without name' (abe-nam) if the existing offspring was to die. 41 The Law-book distin- 
guishes between aydgen(ih) and sturih, which are confused to a certain extent in later 
sources of the post-Sasanian period. Although both institutions were developed for the 
same reason, that is to procure offspring, the different terminology and the details given in 
the Law-book seem to indicate that they were originally separate strategies of ensuring the 
lineage. The term ayogen is used in all sources (including those of the post-Sasanian pe- 
riod) exclusively of women, as 1 have already pointed out elsewhere. 42 It is applied with 
regard to the following three groups of women who were obliged to act as intermediary 
successors to a deceased paterfamilias: 

1. the wives: specifically the pddixsdy-wife, 4} the cagar-mk, 44 the wife in a temporary 

marriage; 45 

2. the daughters: specifically the unmarried daughter, 46 the daughter who had been placed 

under the guardianship of a fellow-citizen, 47 the daughter from an exogam marriage, 
called duxt i bayaspan 4% the daughter from a marriage of the cagar type; 49 



Macuch 1991b, 153 f.; on temporary marriages in Sasanian law and their impact on Shiite 
jurisprudence see Macuch 1985. 
41 Macuch 1995, 155. 
42 Macuch 1985, 189 f. 

43 

Dd. 55.8; Paymanag i kadag-xwadayih 142.2 (see below). 

44 MHD 49.2-3. 

45 MHD 87.2-3. 

46 

MHD 23.1-4; 89.17-90.1; Dd. 53.13; 57.3; REA 18.18; 23.7 ff.; 31.8; 44.2-3. 
41 MHD 22.10-12. 

MHD 21.8-10. On the different spellings, readings and etymology of the word see Sundermann 
1998. On the technical meaning 'woman who marries outside her natal lineage, who enters an exogam 
marriage' see Macuch 1993, 182 f. (n. 3). I cannot follow Carlsen's explanation of the term as a 'girl who 
marries for the first time' (Carlsen 1984, 120). 
49 REA 23.19-24. 
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3. the sisters: 50 specifically the sister who is in a joint partnership (andar hambayth) with 
an unmarried brother who has no issue, 51 the sister who is under the guardianship 
(salarih) of a brother. 52 

In all these cases the women acted as intermediary successors, that is, they were obliged to 
put their reproductive capacities into the service of their padixsay-husbands, or their 
brothers or their fathers, by entering a cagar-marriage with another man. 53 This com- 
pletely different type of matrimony was concluded as an "auxiliary marriage" in order to 
procure children for a man who had no offspring. The woman remained legally the wife of 
her husband in the padixs ay-marriage when she entered into cagar-wedlock, consequently 
the children from this second marriage were not counted as the legitimate offspring of 
their genitor, but of their pater or legal father. The ayogen-women were at the same time 
categorized as stur i budag 54 'natural proxy' and inherited the portion of the estate ex- 
pressly reserved for the sturlh, which entitled them not to the property itself, but to using 
its profit or interest for their expenses. Only the sons of the ayogen were finally regarded as 
the direct legal successors and heirs of the deceased paterfamilias, even though they could 
be separated from him by several generations. A comparison of the two institutions of 
ayogenfth) and sturih would lead us too far astray, but it seems that the former was far 
older than the latter. The ayogenih contains elements of cognatic descent 55 which were 
combined with the patrilineal system of succession to the advantage of the lineage. Since it 
was possible to arrange real and Active incestuous bonds in a Zoroastrian community, the 



MHD 22.9-12; 22.13-23.1; SEA 1.3, 31.9. 
5l MHD 23.4-7. 
52 MHD 23.6-10. 

53 On the cagar-marriage see Macuch 1981, 100 (n. 2) to 113, with further references. None of the 
regulations regarding the padixsay-marriage were in force in this type of marriage: the wife was not under 
the guardianship of the husband, her children were not his legitimate progeny and she had no claims 
whatsoever on the inheritance of the husband. 

54 Macuch 1981, 116. 

See Hjerrild 1993, 85. Since the natal famiiy of a woman had the right to engage her as an ayogen, 
Hjerrild comes to the conclusion that a daughter's obligation to her family was her essential function and that 
family structure was, therefore, cognatic, not agnatic. Although she is certainly right in assuming strong co- 
gnatic elements in the Sasanian kinship system, the question of its classification according to anthropological 
criteria cannot be answered so easily. Almost no system can be forced rigidly into an "ideal" pattern, since 
certain individual divergences may be discerned everywhere and all the rights and obligations and their 
distribution must be taken into consideration. Secondly, kinship ties can be interpreted from different angles: 
from the perspective of the kin-groups composing the society (so-called ancestor-focus) and from the angle of 
the individual and his kin (ego-focus, see Fox 1967, 164). From the perspective of succession, inheritance and 
obligations towards the ancestors (from the ancestor-focus) Sasanian kinship was obviously patrilineally deter- 
mined, since only a male was accepted as the legal successor and 'name bearer' (namburdar) of the deceased 
and as his heir (xwastagdar), although females had certain rights stated above. The acceptance of females as 
intermediary successors, however, gives Sasanian kinship a cognatic tinge, which could have even influenced 
the Shiite law of inheritance, as Hjerrild sees quite correctly. The principle of patrilineal succession could have 
easily been maintained in a descent group accepting real and Active incest, since the cognatic tie of a woman 
(daughter or sister) to her natal lineage would at the same time be a marital bond between husband and wife. 
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women in an Iranian descent group were not "useless" to their own group (as is the case in 
a patrilineage keeping the ban on incest because the men are not allowed to wed their own 
daughters and sisters but have to "give them away" to another group). 

In correspondence with the obligation of ensuring the continuity of a lineage, a 
woman was immediately committed to accepting the intermediary succession of her hus- 
band, his aydgenih, on entering a pddixsay-marn&ge with all its implications if the mar- 
riage had no offspring. According to the text of the model marriage contract (paymdnag i 
kadag-xwaddyih) the following interesting clause was agreed upon on concluding a 
padixsay-marriage: 

u-s edon mad ested pad salarih i wahmdn pid ciyon ka-s zanlh duxtagdnlh pad rah (i) sturih 
(ud) aydgenlh/ayogdnlh 56 i kas padis ne mad ested 

And she (= the bride) entered into the guardianship (salarih) of the father of so-and-so (= the 
bridegroom) in this (manner) that marriage {zanlh) (and) daughterhood (duxtagdnlh) did not 
come to her because of (practising) somebody (else's) substitute succession (sturih) (or) 
intermediary succession (aydgenih). 51 

The clause can only be understood correctly if the implications of the legal terminology 
involved are all taken into consideration. It says, first of all, that a padixsay-bride leaves 
her natal lineage and enters the lineage of the bridegroom's father and his guardianship 
(salarih). This is done in a manner that excludes all the claims other male members of her 
natal lineage may have on the woman's reproductive capacity as a stur or an ayogen, that 
is, she is released from the obligation of entering a marriage (zanlh, of the cagar type, as 
we may add) in her capacity as proxy (stur) for a member of her original lineage or of 
acting as an intermediary successor, as an ayogen in the 'daughterhood' of her father 
(duxtaganih). 

Although the quoted source is from the post-Sasanian period, 58 it corresponds more or 
less to the scattered details given on the ayogen in the Law-book. Especially chapter 1 1 on 
succession (MHD 21. 4-24. 10) 59 gives ample evidence to the fact that the daughter and 
sister were obliged to act as intermediary successors for their father and brother, especially 
if there was no other male successor. Taken together with the evidence of the quoted 
passage, we may conclude that a pddixsdy-mzm&gz outside the descent group of the 
woman was only contracted if the bride was not obliged to act as an ayogen or stur within 
her natal family. 60 The reason for this regulation is not difficult to discern, since it is vitally 



Written 'ywk'nyh. 

57 Jamasp-Asana 1897-1913, 141, 9-1 1. MacKenzie 1969, 105, has a completely different translation 
of the passage. 

Jamasp-Asana 1897-1913, 141-143. According to MacKenzie 1969, 104, n. 1, the text is dated 15. 
Xn. 647 of the era of Yazdgird, that is 1 6th November 1278 AD, but the model contract is probably far older 
than the date given in the preserved text. 
59 Macuch 1993, 170-191. 
In this respect I agree with Hjerrild 1993, but she is certainly wrong in concluding that a wife's 
"husband could not be sure that she remained his wife" (p. 85) because of a woman's obligations towards her 
natal family. The marriage contract, on the contrary, demonstrates that this important matter was regulated 
very carefully. 
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important in every patrilineal system of descent to make sure that a man's legal rights over 
the wife and children are clearly defined, thus the padixsay-marnage contract contains, as 
we have seen, exact details on the question of guardianship {sdldrih) and intermediary 
succession {ayogenih). 

Sasanian law knew, however, different strategies of marriage which enabled a woman 
to act as ayogen for different men in separate phases of her life. This is demonstrated very 
clearly in the passages on temporary marriage in the Law-book: 

MHD 87.2-3: ka gowed ku{-m td 10 sal} tan pad zanlh 6 to dad eg-is andar 10 sal ayogen 
abar 6 maned 

If she (= the bride) declares: "{For ten years} I am given to you in marriage", then within the 
ten years (the task) of intermediary successor {ayogen) passes (to her). 61 

MHD 23. 1 -4: ka duxt pad dastwarih i pid andar kas kuned kutalOsdl zan i to horn ud pid pes az 
10 sal mired pidta 10 sal stur (yufsisn?}udka lOsdluzid ud duxt zanlh i kas nest ayogen ipid 

If the daughter arranges with the authorization of (her) father with somebody: "1 will be your 
wife for ten years", and the father dies before ten years (expire), (then) the stur for the father 
should be {changed} for ten years. And when the ten years have expired and the daughter is no 
longer the person's wife, (then) she (is) the intermediary successor {ayogen) of the father. 62 

We may deduce from these passages that a woman could be engaged as an ayogen for her 
husband in a temporary marriage for an exactly limited period of time and could act as an 
intermediary successor for her father in her natal lineage after the temporary marriage 
expired. These flexible regulations allowing a woman to be ayogen for different men 
actually confirm the fact that the marriage contract stating the obligations of the wife had 
to be exact. 

The following affirmation of the bride was also recorded in the marriage contract: 

. . . wahmdn en-iz padlred ku zindag dra(h)ndy az zanlh ud aydgenih/aydgdnih 6 * ud 
framanburddrlh ud tarsdgdh warzlddrlh andar im wahmdn az erlh ud weh-denlh be ne 
wardom. 

. . . So-and-so (= the bride) accepts also this: "As long as I live I will not deviate from the 
marriage (with the bridegroom) and (his) intermediary succession {ayogenih) and (from) 
submissiveness and obedience towards so-and-so (= the bridegroom) and (from) honourable 
conduct and (practise of) the Good Religion". 64 

This part of the contract clearly states that the wife was obliged to accept the intermediary 
succession {ayogenih) of her husband. This is confirmed in the Dadestan i denig, in which 
the kadag-banug is designated as 'the padixsdy-wife who is the family's mistress of the 
house and is the intermediary successor (and) proxy {ayogen-stur)' {zan [ij padixsayiha ke 
dudag kadag-banug [ud] ayogen-stur). 65 



Macuch 1985, 194 f. and 1993, 563. 

I 

Macuch 1981, 188, and 1993, 177; see also the commentary p. 187, n. 12. 
Written 'ywk'nyh. 

Jjamasp-Asana 1897-1913, 142, 1-4; MacKenzie 1969, 106, has a different translation. 
'Dd. 55.8 (K 35, fol. 174 v, 5 ff.). 
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The same legal construction is to be expected, when a daughter was engaged as inter- 
mediary successor for her father, or a sister for her brother: as an ayogen she entered a Ac- 
tive padixsdy-mamage with the father or brother, was held either in the guardianship of 
the fictive husband (if the father or brother was still alive) or in that of another male mem- 
ber of the lineage. 66 Since a woman could only enter one "marriage with full matrimonial 
rights" according to the important position of marriage in a society with patrilineal de- 
scent, the ayogen was in fact legally considered as the padixsay-wife of her father or 
brother, even though this marriage was probably (at least in the most cases) never con- 
summated. Only the padixsay-mzrriage in combination with the right of guardianship 
(salarlh) over the wife within the lineage guaranteed the legal assignment of the children 
the ayogen might conceive in a second marriage of the cagar-type to their legal father. 
Seen from this perspective it was not even necessary for members of the nuclear family to 
conclude "real" incestuous marriages in order to keep the property together and ensure the 
continuity of a man's name, if the same effect could be achieved by committing the 
women of the primary group to the task of producing legal successors for the men in fictive 
alliances. This was, however, only possible in a society that completely accepted incestu- 
ous bonds, whether real or fictive, as an integral part of kinship structure. The ayogen- 
daughter and sister were in fact nothing else but legal constructions of fictive xwedodah- 
marriages based on the religious and social acceptance of incest. 

Because of all these complex regulations kinship structure had become extremely 
complicated by the end of the Sasanian period. A man could marry several wives of the 
padixsay type in order to ensure his progeny which would complicate matters, since the 
offspring from these different wives would all be his legitimate children, the relationship 
between the siblings being denoted as that of 'brother according to the law' (dade- 
stan-brad) and 'sister according to the law' (dadestan-xn'ah). 67 The offspring of a paterfa- 
milias could furthermore include children who were his natural issue (frazand i 
tamfgjzad), 6 * but belonged legally to another man, since they were produced by the for- 
mer as stiir in a cagar-marriage. The issue of a paterfamilias could therefore consist of dif- 
ferent categories of children which comprised, according to the Syriac version of 
Jesubocht, children b-namusa 'according to the law' (which corresponds exactly to the 
technical terms dadestan-pus and dadestan-duxt); b-kyana 'according to nature' (corre- 
sponding to frazand or pus i tanig-zad) and b-qubala 'through adoption' (that is, the pus 
and duxt i padiriftag of the legal sources). 69 In order to understand the terminology cor- 
rectly we should, however, bear in mind that the technical expression for children of the 
first category 'according to the law', dadestan-pus and dadestan-duxt, did not simply des- 
ignate a man's legitimate children from a /7a<ftxyay-rnarriage, but could also denote the 



Simple reflections as these are unfortunately not noted in the Law-book which is dedicated to the 
most difficult legal questions, but the concept of fictive marriage is confirmed in a late source, the Rivayat i 
Emed i Asawahistan, pursisn 1. 

67 Macuch 1993, 698 f., with further references. 

bi REA 8.3. 

69 

See Macuch 1993, 339 (n. 10). 
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children born for him in a cagar-marriage of his wife (who could at the same time be his 
daughter or sister). In fact, the categorization of children was far more complex than these 
three types named by Jesubocht may convey at first sight (especially since this jurist had, 
as already mentioned above, the rather simple system of the Iranian Christians in mind 
which distinguished mainly between a man's "legitimate" and "illegitimate" children). It 
is possible to differentiate between four separate categories of children in a family, which 
could be, using Sasanian legal terminology: 

1 . both dadestan-puslduxt and frazand i tanlg-zdd, i.e. the natural and legal offspring of a 

paterfamilias from a />a^'x?a>>-marriage (regarded as his legitimate issue, legal 
successors and heirs, yoke pascaeta); 

2. only dadestan-puslduxt, i.e. legal offspring from an aydgen or any other person engaged 

as stiir for the paterfamilias, produced in a cagar-marriage (also regarded as the legal 
successors and legitimate heirs, yoke pascaeta, of the paterfamilias, but not as his 
natural children); 

3. only frazand i tanig-zad, i.e. the natural offspring from a cagar-marriage of the paterfa- 

milias, acting as stur for another person, not regarded as his legitimate offspring; 

4. puslduxt i padiriftag, the adopted son or daughter, regarded as the legitimate offspring of 

the paterfamilias. Children belonging to this category could also belong to the third 
group mentioned above, since a man had the possibility to adopt his "natural" 
cagar-issue under certain conditions, hereby changing their status to that of legitimate 
children. 

The second category of children with its Active classification was clearly a product of the 
institutions of substitute and intermediary succession. The progeny produced in one of 
these two institutions of sturih and aydgenih was also called andar dudagzdd 10 'born in 
the family' or - if they were the product of the ayogew-daughter - duxt-dad 11 'born of the 
daughter' . Both expressions underline the fact that these children were not necessarily the 
natural issue of a paterfamilias, but belonged legally to his family and descent group and 
were therefore his rightful successors and heirs according to the rules of inheritance 
described above. 

Almost none of these complex institutions determining the structure of kinship in 
Sasanian Iran would have been possible in a society confessing Manichaeism or Christian- 
ity - to mention only two of the most important spiritual challenges to Zoroastrianism in 
the Sasanian period. The Zoroastrian concept of life and fertility, its encouragement of 
endogam alliances and especially incest, was the ideological foundation on which the 
elaborate laws of succession and inheritance were built. These corresponded perfectly, as 
we may assume, to the economic interests of the land-owning social estates, the nobility 
and clergy, since they supported a system of kinship full of Active consanguineous bonds, 
fit to prevent the undesired division and fragmentation of property. We have reason to as- 
sume that the Zoroastrian church had managed to establish itself as an important political 



SeeMacuch 1993, 338 f. (n. 10). 
See Macuch 1993, 330 f. (n. 2). 
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force towards the end of Sasanian rule with its roots deeply implanted in the structure of 
descent groups, based on Zoroastrian principles. The system had in fact become so com- 
plex, that it must have been impossible to change any part of it from within - as king 
Kawad had unsuccessfully attempted to - without creating havoc. The Zoroastrian church 
could in fact have remained one of the most powerful religious and worldly authorities in 
Iran for a long time, if it had not been swept away by the inevitable forces of change, 
brought to Iran in the garb of Islam. 
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More verses from the Khotanese Book of VimalakIrti 



Mauro Maggi 

I had the opportunity to present the first results of my research on the Late Khotanese 
Buddhist work currently known under the conventional title of Book of VimalakIrti {Vim) 
on the occasion of a seminar organised by Gherardo Gnoli at La Sapienza University, Rome, 
in November 2000. Then I interpreted the initial verses of the work (w. 1-8), which are de- 
voted to the ten bhumis, the ten stages of the bodhisattva path, and one of the quotations of 
Mahayana surras contained in Vim. Subsequently, I dealt with the other quotations at a con- 
ference of Buddhist studies and translated in particular the quotations from the Candra- 
pradipasutra (vv. 21-22), the Vajramandandmadharanlsutra (v. 34), 1 the Karmdvarana- 
visuddhisutra (v. 35) and the AnantamukhanirharadhSranisutra (w. 55-64). 2 1 offer here 
a metrically arranged re-edition, based on a fresh reading of photographs of the manu- 
script, a translation and a short commentary of w. 9-33. Attention has not been drawn to 
differences in Harold W. Bailey's edition (KBT 104-113) or in Prods O. Skjaerv0's new 
edition with provisional translation (SDTV 6.489-499). 3 The verses under consideration, 
which are preserved only in the carelessly written manuscript Ch 00266 ( Vim C), deal with 
the three bodies of the Buddha (trikaya), with the Buddha-fields (buddhaksetra), the iden- 
tity of all Buddhas with the Body of the Law (dharmakaya) and with the importance of 
concentration (samadhi) for the bodhisattva. An interesting comparison between the phy- 
sician who is unable to cure himself with his medicines and the bodhisattva who is unable 
to practise concentration is contained in w. 28-29: the simile has a close parallel in the 
Kdsyapaparivarta (see the commentary below). I am glad to present the interpretation of 
these verses to Gherardo Gnoli as a token of my esteem and affection. 

Vim does not seem to have direct relationships with the well-known Mahayana text 
called Vimalakirtinirdesasutra (Sutra on the teaching of Vimalakirti). As has been pointed 
out by Ronald E. Emmerick, the passages where Vimalakirti 's name occurs in Vim do not 
resemble the text of the sutra, and the bhumis, that are dealt with in Vim 1-8, do not appear 
in the sutra as an early Mahayana text {Guide 36). It may be added that Vim 9- 1 3 is devoted 
to the doctrine of the three bodies of the Buddha, whereas "[l]a bouddhologie du 
Vimalakirti est tres simple et ignore pratiquement les speculations relatives au Triple 
corps du Buddha". 4 On the other hand, the Buddha-fields, that are the subject of 
Vim 14-17, are also dealt with in Vimalakirtinirdesasutra 1.11-20 and X.8-12. 5 



The quotation has not yet been located in the Tibetan and Chinese versions. 

See M. Maggi, I x bhumi nel Libra di Vimalakirti cotanese, in Orientalia Romana 7. Iranian studies 
(Roma, forthcoming); and M. Maggi, Canonical quotations in the Khotanese Book of Vimalakirti, in G. 
Vcrardi, S. Vita (ed.), Buddhist Asia, vol. 1 (Kyoto, forthcoming). 

In a few instances I have abandoned my previous translation in accordance with Skjaervs's more 
convincing interpretation. 

4 E. Lamotte, L 'Enseignement de Vimalakirti (Vimalakirtinirdesa) (Louvain 1962; repr. 1987), 138 n. 29. 

Lamotte, L' Enseignement de Vimalakirti, 11 1-125, 340-344. On the Buddha-fields see Lamotte, op. 
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Text and translation 6 

[9] urmaysdai baya va[233]mana nai hva hva sa so bvana 
ttaradara ba'ysa draya subavu ttu padi sau 

The sun, (its) rays (and its) palace fvimana) (are) not to be known separately, but as 
one (thing). Likewise the three bodies of the Buddha fbuddhakaya) (are) one by 
nature. 

[10] dharma-kaya [234] hauvai jsa ttya pa vasve sabaugi ba'ysa 
sabauga-kayuna pharaka naramida naimiya ba'[235]ysa 

From the power of the Body of the Law fdharmakayaj a pure enjoyment Buddha 
(emanates) in front of those (bodhisattvas and), from a (Buddha) having an enjoy- 
ment body (sambhogakayaj, do many Buddhas of magical creation (hirmanabud- 
dha) emanate. 

[11] cada sabaugi ba'ysa baisva drau-mvajsva baya 

dada ysarai kula tta p<a>tca 7 ba'yau [236] jsa nairmya ba'ysa 

As many rays (issue) from all the pores of an enjoyment Buddha thus, from (those) 

rays, then so many thousand crores of Buddhas of magical creation 

[12] *mvastai' 8 anul<au>me kaina baisa l<au>vadava dyare 
cai va sai kvaysna [237] ysaiya cu vasta ba'ysusta butte 
appear in the whole world-system (lokadhatu) on account of (his) conformity fanu- 
lomaj to compassion fkaruna/- one is even born from the side (of a woman), one real- 
ises enlightenment fbodhij, 

[13] cu vasta mara tcabe'je hasklma sasa' yava 

[238] cai va parainairvye 9 daittai baisa nairmanya ba'ysa 
one routs Mara until he establishes (his) teaching (sasana,), one appears to have 
attained complete extinction (parinirvrtal All (of them are) Buddhas of magical 
creation (hairmanikaj. 

[14] tta pyusta paraisu\dha/na ksettra varai sa hama [239] dyama ba'ysa 
tta va <a>yaustana ksettra vara ba'ysa dyama p<a>tca 



cit., 395-404, and Hobogirin, vol. 3, 198b-203b s.v. bulsudo. 

In the edition, the following conventions are used: italics = letters not clearly visible; \ / = addition 
below the line brought into line in the edition in connection with a MS caret (the ab- sence of a caret is 
pointed out in footnotes); <> = editorial supplement where the manuscript has no lacuna; [ [ ] ] = deletion by 
the copyist; { } = editorial deletion; an asterisk * precedes emendations that are not otherwise indicated (the 
manuscript readings are given in footnotes). Manuscript lines are numbered by small bracketed numbers in the 
body of the verses. As the text is acephalous, the first preserved verse is not really v. 1 . In the translation, the 
Sanskrit equivalents of the Buddhist technical terms are given in parentheses. 

Emended by Bailey for MS patca. 

Emended for MS mvasvai '. 

9 

A cross below the line between parainairvye and daittai (or above line 239 over the first va?). 
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Thus it has been heard: in a pure fparisuddha) (Buddha-)field (buddhaksetra), the 
appearance of a Buddha (tathagatapradurbhava) occurs there, and yet, in a defiled 
(aparisuddha) (Buddha-)field, the appearance of a Buddha (occurs) there as well. 

[15] ka va sai' ksettra vasve a[240]yausta sai' va khu bvana 
khu va vara dyama ba'ysa uysdisa va ttu artha hvidai tta 
Which (is) the pure field, (and which) the defiled one? How (is) that to be known? 
How (is it that) the appearance of a Buddha (occurs) there? Explain the meaning! It 
is said: 

[16] paraisu[241]dhana ksettra" sai' bvana sai' cu vasve aysmva prrara 
ku sta ysauttai kama sane vara ba'ysa [242] astai akhausta 
He (is) to be known (to be) in a pure (Buddha-)field, whose thought fcitta) (is) pure 
(prabhasvaraj in nature (brakrti/ Where false assumptions (parikalpa,) and false 
notions (samjna) have disappeared, there a Buddha sits unperturbed favikopitaj. 

[17] sai aysmva 10 {t}cu ne ra vasiista kamyau jsa riustai basta 11 
ayausta [[?/ra]] ksettra sai' [243] bvana prrarasta asta ba'ysa 
He, who does not yet become pure in (his) thought (but) is overcome and fettered by 
false assumptions, (is) to be known (to be) in a defiled (Buddha-) field. A normal 
(prakrtistha-,) Buddha sits (there) for them. 

[18] ba'ysa va tti khu vajaisde dasau disai' samvaha pana 

[244] ttu artha va vaina nvaya mvasja' anul<au>me kaina hvidai <tta> 

And then, how does (one) perceives the Buddhas risen visibly in the ten directions? 

Explain us the meaning now on account of (your) conformity to compassion! It is 

said: 

[19] baisa ba'ysa sa sau ba'[245|ysa haniaga harbaisa prrara 
baisa dharma-<ka>ya-svabhava 12 agunai laksana ttyana 

All Buddhas are only one Buddha, all equal in nature, all have the nature 
fsvabhavaj of the Body of the Law fdharmakaya^, their mark (is) markless. 

[20] cl 13 dharma-ka[246]ya payseda harbaisa ba'ysa sau hamye 
ksana tti ttaina be'da ba'ysa baisa samvaha [247] detta 

When, (as for) the Body of the Law fdharmakaya/ (one) understands: "It was one 
for all Buddhas ", then in a moment (one) sees all Buddhas face to face at that time. 

[2 1 ] suttra vi cadrraprrayepa 14 vara sai ba'ys<u>fia rahasa 

valamattra se drau nauhya [248] daidaira pharai ba'ysa ttai pyasta 



A raised dash between aysmva and {tjcu. 

A cross below the line between the aksaras ba and sta. 

12 

Supplemented by Bailey. 

A cross above the line and a vertical stroke between cT and dharma" . 

14 

The aksaras ye and pa are joined together on the line without the usual blank space in between. 
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In the Candrapradipasutra, (there is) this Buddha mystery there: "In the hair's 
breadth on the tip of one hair (there are) so many Buddhas so set (?) upon it 

[22] khu jai gaga grrulcyau sye baisa budha-ksettrau hatsa 

sai' manai [249] ttl artha kha bvana kha baijsyada se dr<au> nauhya hvidai tta 
just as the grains of sand of the Ganges, all (of them) together with (their) 
Buddha-fields ". Then, how (is) the meaning to be known really? How have they 
assembled on the tip of one hair? It is said: 

[23] samaha khu vaista akhausta [250] drau nauhna khu ha bijsyada : 
damda se drau nauha thana ttye sama<ha> 15 vT ba'ysa 

When the concentration (samadhi,) remains unmoved in respect of a hair 's tip, when 
they have assembled, so many Buddhas (are) in the room of a tip of one hair during 
that concentration 

[24] khu jai ga[251]ga grruTcyau sya baisa budha-ksettryau hattsa 
dharma-kaya prrarai jsa baisa aguna laksa<na> [252] nuaiya 
"just as the grains of sand of the Ganges, all (of them) together with (their) 
Buddha-fields ". By nature, the Body of the Law (is) completely markless according 
to (its) mark. 

[25] tta tta dharma-dh<a>tta anastya ba'ysyau jsa habada baisa 

drau-masa ja naista [253] sai' tha ku s<t>a 16 jasta ba'ysa nai a'ra 
Thus, the sphere of the Law (dharmadhatu) (is) endless, completely filled with Bud- 
dhas. There exists no room having the measure of a hair, where no Lord Buddhas sit. 

[26] vasva davlnai *tcema 17 tcana daitta harbaisa ba'ysa 

[254] baisa baudha-ksettryau hattsa samaha hauva jsa byode 

The clear eye of the Law (dharmacaksus,), by which (one) sees all Buddhas, all (of 

them) with (their) Buddha-fields, is obtained by the power of concentration 

(samadhi/ 

[27] raidha-pahalye maista [[ba]] anuvyajane [255] laksana 
baya ba'ysuna bvama maista baisa samaha vi stana 
au va pyusta [256] utca *kana 18 tta ra nai naisai'me 

(There are) great magic performances frddhipratiharya/ the (eighty) minor marks 
(anuvyanjanaj (of Buddhas and bodhisattvas), the (thirty-two) characteristic marks 
(laksana) (of great men /mahapurusa/), the rays (of the halo /prabha/ of the Buddhas), 



Supplemented by Bailey. 
Supplemented by Bailey. 

17 

Emended for MS tcena, whose -na is presumably due to the influence of the immediately following 

tcana. 
1 8 

Tacitly emended for MS kara by Bailey in both editions of KBT. 
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the great Buddha-knowledge (buddhajnana), while (one is) completely (absorbed) in 
concentration. Or a drop of water (is) heard and, thus, (there is) no tranquillisation. 

[28] vlja ya sakhT dasta ttye baida achai na'sta 

sai' tti sve bai[257]da usthtye habada arvyau jsa bara 

There was a physician, versed in the branches (of medical knowledge and) skilful. A 
disease settled upon him. Then he lifted (his) bag full of medicines on (his) shoulder. 

[29] {t}c<a>sta 19 tsl nu-v-T blda tva arrva nai ja ha[258]da khaste 
nai ja va achai jasta vlnau krre paral<au>ka tsve 

Where(ver) he may go, he takes (it) with him. But he did not drink the medicine and 
the disease was not healed: without treatment, he went to the other world. 

[30] tta tta sai' baudhasatva cu sa [259] salavyau ba'ysusta kuse' 
khvai samahana haharka nai I ttye ba'ysusta haysa 

Thus, (as for) the bodhisath'a who seeks enlightenment only by means of words so 
that he does not (pay) attention to concentration, enlightenment is remote in front of 
him. 

[31] sa' cu ana[260]bauga 20 carye 21 jsa *haspisca 22 yadai nai kaitta 
ttye samaha kida rrasta ba'ysusti na[261 ]ys<d>aka 23 buana 
For him, who strives with effortless practice (and) does not think, concentration (is) 
quite straightforward (and) enlightenment (is) to be known as close (at hand) for him. 

[32] khu ra pasta sarvana suttra majusu<ri>paravartta vlra 

ttathagatta[262]jnana{sa}mvadra suttra vfra u hastagachai : 

And as the All-knowing proclaimed in the sutra Manjusrfparivarta, in the Tathaga- 
tajnanamudrasutra and in the Hastikaksya(sutra), 

[33] cu baisa *hira 24 ahamya bvade ttya [263] hajvarta kidai maista 
samaha beda akhausta tte ba'ysa \na/ 25 bvana ttu bada 

when they perceive all things fdharma^ as unoriginated, their wisdom (is) very 
great: at the time of the unmoved concentration, the Buddhas (are) not to be known 
at that time. 



Emended by Bailey to tc<a>sta [?]. 

A scrawl in the margin before bauga (pen trial?). 

A vertical stroke between ca and rye- 

22 

Implicitly emended for MS haspasva by A. Degener, Khotanische Suffixe (Stuttgart 1989), 207-208 

s.v. haspdsca. 
23 

Supplemented by Bailey. 
24 For MS hara. 
na under j«a without caret. 
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Commentary 

[9] On the vimdnas of sun and moon see PED 631b s.v. vimdna 1 no. 7. 

On the three bodies of the Buddha see E. Lamotte, La Somme du Grand Vehicule 
d'Asahga (Mahay dnasamgr aha), vol. 2, Traduction et commentaire (Louvain 1938; repr. 
1973), 266-345; Encyclopaedia of Buddhism, ed. G. P. Malalasekera, vol. 3 ([Colombo] 
1971), 423b-426a s.v. buddha-kdya; Hobogirin, vol. 2, 174b-195a s.v. busshin. 

[12] baisa l<au>vadava is adverbial accusative, see R. E. Emmerick, Syntax of the 
cases in Khotanese, BSOAS 28 (1965), 26. 

[12-13] Cf. Mahdydnasamgraha X.1.3 'Le corps apparitionnel (nirmdnakdya) 
s'appuie egalement sur le Dharmakaya et manifeste (pradarsayati) les [actes suivants: 
. . .]; 4. Naissance (janma); ... [9. Victoire sur le Malin (mdradharsana)]; 10. Arrivee a 
l'illumination (abhisambodhi); 11. Motion de la roue de la loi (dharmacakrapravartana); 
12. Grand Parinirvana (mahaparinirvdnay (Lamotte, La Somme du Grand Vehicule, vol. 
2, 267-268). 

[16] Cf. Vimalakirtinirdesasutra 1.14 'C'est pourquoi, fils de famille, le Bodhisattva 
qui veut purifier son buddhaksetra doit d'abord s'efforcer d'orner {alamkartum) habile- 
ment sa propre pensee (svacitta). Pourquoi? Parce que c'est dans la mesure ou la pensee du 
Bodhisattva est pure que sou buddhaksetra est purifie' (Lamotte, L'Enseignement de 
Vimalakirti, 119), and Suvikrdntavikrdmipariprcchd 50.11-12 yd ca cittasya prakrti- 
prabhdsvaratd prakrtiparisuddhata, tatra na kacic cittasyotpattih 'In the transparent lu- 
cidity of the original nature of thought, in the perfect purity of its original nature, no 
genesis of a thought takes places' (ed. P. L. Vaidya, Mahdydna-sutra-samgraha, vol. 1 
(Darbhanga 1961); trans. E. Conze, The short Prajhdpdramitd texts (London 1974), 53). 
Cf. also, for a different perspective, Lahkavatdrasutra 10.750 prakrtiprabhasvaram 
cittam garbham tdthdgatam subham \ updddnam hi sattvasya 'The Mind primarily pure is 
the Tathagata's Garbha which is good but is attached to [as an ego-soul] by sentient be- 
ings' (ed. B. Nanjio, The Lahkdvatara sutra (Kyoto 1923; repr. 1956), 358; trans. T. D. 
Suzuki, The Lankavatarasutra: a Mahayana text (London 1932; repr. Taipei 1991), 282; 
reference from Claudio Cicuzza). 

[16-17] Skt. avikopita- 'unperturbed, undisturbed, unmoved' {BHSD 77b) occurs 
immediately before prakrtistha- 'in normal condition, in good standing' (cf. BHSD 356b 
s.v. prakrtisthaka) in the section devoted to 'Various expression extracted from the 
Vinaya' in the Mahavyutpatti (nos. 9326-9327). Since LKh. prrarasta, which qualifies the 
Buddha in 17d, is a loanword from Skt. prakrtistha- (cf. Degener, Suffixe, 318 s.v. 
pratarasta-), it is not unlikely that Kh. akhausta 'unmoved, unperturbed' corresponds to 
the semantically equivalent Skt. avikopita-. 

[ 1 7] dyausta //ttra// ksettra 'in a defiled field ' might reflect an *dyaustana ksettra of 
the source manuscript with the loc. sg. ending -aha of the adjective, cf. 16a paraisudhana 
ksettra 'in a pure field'. 

I take dstd to contain the Late Khotanese 3 pi. enclitic personal pronoun -d(m) 'for 
them'. The change from the impersonal third singular to the impersonal third plural is not 
unusual. 
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[27] That six-pada verses are possible is shown by the verse numbering of P 
2026. 1 -60, which contains the final part of the preserved portion of Vim and offers at least 
six instances of six-pada verses. In the case of v. 27, however, it cannot be ruled out that 
two padas have been lost and that we originally had here two verses, or that, alternatively, 
padas 27ef are an interpolation. 

For ba 'ysiina bvama 'Buddha-knowledge', Skt. buddhajnana-, see R. E. Emmerick, 
ITie Khotanese Surahgamasamadhisutra (London 1970), 79. 

[28-30] The pada vlja ya sakhi dasta recalls the almost identical pada Ramayana 66 
AT3.68 rasa 'yd ye sastri dasta 'there was a seer, learned and skilful'. The adjective sakhi 
is an -ia- derivative from the Sanskrit loanword sakha- 'branch' that occurs in Siddhasara 
26. 1 ( 145r2 AT 1 .86) sakha si ' pa jsa mista ya 'that branch (of medical knowledge) was 
very large' (Emmerick's translation). The figurative use of sakha- as 'Wissenszweig, 
Fach' is already found in Sanskrit medical literature (see pw 6.219). 

The interpretation of vv. 28-29 offered in Diet. 137b s.v. tcasta, 271a s.v. bard and 
146-147 s.v. tsinu is unacceptable, as it depends largely on etymological speculations con- 
cerning the two supposed hapax legomena 29a tcasta and tsinu (in fact two ghostwords), 
on the interpretation of bida as 3 sg. passive, and on an erroneous division of words. Har- 
old W. Bailey's earlier suggestion in both editions of KBT\a emend tcasta to tc<a>sta is 
worth following. But tc<a>sta is otherwise unknown. Because tc- instead of c- is found 
also in the relative pronoun 17a {t}cu, a plausible reading is {t}c<d>sta, i.e. the directional 
adverb casta 'where' (see Degener, Suffixe, 108 s.v. calsto), which in several cases is fol- 
lowed immediately by the verb tsu- 'to go' (three examples are provided by Degener, loc. 
cit.) as in the present passage: {t}c<a>sta tsi 'where(ver) he may go'. This interpretation is 
confirmed by the close parallel to the physician simile that I have traced in § 129 of the 
Sanskrit Kasyapaparivarta (f. 64v3-65r3): 26 

tadyathapi nama kasyapa vaidyo o[v4]sadhabharam grhitva anuOvicaret* tasya kascid eva 
vyadhi utpadyeta na ca tarn vyadhi saknuya cikitsitum . evam eva ka[v5]syapa bahusrrutasya 
klesavyadhi drastavya yas tena srrutena na saknoti atmanah klesavyadhi cikitsitum 
nirarthakam tasya tac c/!rw[rlitam bhavisyati . tatredam ucyate 3 | 

[Die Lage ist] ndmlich, Kasyapa, gerade [so,] wie [wenn] ein Arzt mit einer Last Heilkrduter 
einherzoge, er irgend einer Krankheit verfiele, und er die Krankheit nicht heilen konnte. 
Genau ebenso, Kasyapa, ist die Krankheit der Laster eines Vielgelehrten anzusehen, der 



Ed. M. I. Vorob'eva-Desjatovskaja, The Kasyapaparivarta: romanized text and facsimiles, in 
collaboration with S. Karashima and N. Kudo (Tokyo 2002), 45 (the text has been arranged metrically and 
the edition has been adapted to the conventions used in this article; in addition, (') = avagraha, * at word end 
= virama, J = complex double danda, O = blank for the string hole); trans. F. Weller, Zum Kasyapa- 
parivarta, vol. 2, Verdeutschung des sanskrit-tibetischen Textes (ASAW 57.3, 1965), 137. 1 have not been 
able to consult Bilckhu Pasadika's English translation (cf. Vorob'eva-Desjatovskaja, Kasyapaparivarta, 
xii). Cf. also the English translation of the Chinese version (Taisho no. 310.43) in C. C. Chang (ed.), A 
treasury ofMahayana sutras: selections from the Maharatnakuta Sutra (New York 1983; repr. Delhi 1 99 1 ), 
403: "For example, a physician who always carries a medicine pouch may be unable to cure his own illness. 
The same is true of a learned person afflicted with the illness of defilements; although he has much learning, 
he cannot benefit himself unless he puts an end to his defilements". 
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durch das, was erstudierte, seine eigene Krankheit der Lasternicht zu heilen vermag. Nutzlos 
wird ihm seine Gelehrtheit sein. Mil Bezug daraufheiflt es: 

yath(') eva vaidy(') ausadha{r}bhrastrasamsthe 
paribhrameta nikilamhi loke . 

Gerade wie wenn ein Arzt, der einen Beutel Heilkrduter besitzt, 
In der ganzen Welt umherwanderte, 

utpanna vyadhin na nivartaye ca 
ra'[r2]rarthakam tasya bhaveta tam hi O 

Und er eine Krankheit, von der er befallen wurde, nicht abwenden konnte, 
Fur den die Arznei ["Dies Wort stent nur im Tibetischen "] doch nutzlos ware, 

bhiksus tatha silaguner upetah 
srrutena yukto pi na cas cikitset* 

So fsteht es mit] einem Monche, [der,] obschon er mil den Vorziigen der Moralgebote ausge- 
riistet ist, 

Gelehrtheit besitzt, nicht heilen konnte 

ayonisa klesasamutthita [r3] ruja 
vrthasramas tasya O srrutabhiyogah j 

Schmerz, der aus den Lastern entsteht, well er oberfldchlich ist. 
Umsonst ist seine Bemiihung, die sich der Gelehrtheit befleifiigt. 

For bara- 'bag' cf. Diet. 271a s.v. bard 'carrying thing', and Degener, Suffixe, 194 
s.v. baraka- 'Behalter, Trager' . The new bilingual evidence makes it possible to determine 
more precisely the meaning of the word. Although the Sanskrit has bhara- 'load' in the 
prose section (64v4) and bhrastra- (sic) 'bag' in the verses (65rl), the probable meaning 
of LKh. bard is 'bag', since the specification habada arvyau jsa 'full of medicines' can 
hardly refer to a 'load'. Moreover, not only both the Tibetan and Chinese versions have a 
word for 'bag' (cf. Weller, Zum Kasyapaparivarta, 137 n. 1 'Beutel', and Chang, Trea- 
sury, 403 'pouch'), but also the variant manuscript H 143 SB 38 r2 has bhrastra in the 
prose section (see Vorob'eva-Desjatovskaja, Kasyapaparivarta, 45 n. 298 and 60). 

[3 1 ] nai kaitta 'does not think', cf. e.g. Surah gamasamadhisutra 3 1 ' Pour dompter la 
pensee (cittadamanartham), il [= le bodhisattva en Surangamasamadhi] ne s'ecarte jamais 
de l'extase (dhyanad na vicalatiy (E. Lamotte, La concentration de la marche heroique 
(Suramgamasamadhisutra) (Bruxelles 1965), 145); SCE 11. 293-296 rty xwnx mrtxm'k 
ZKZYsy 'xw wnxr 'sk' fiwtZKwh sB'rL' yrBty 'PZYyrfysm'r'kBwtrtyZKwpSkh 'PZY'pw 
pSkh L' yrBty rty c'wn xr" "zwn s'r "yt'k Bwt '[And t]he man whose voice is high and who 
knows no shame and thinks much and does not know right from wrong comes from the ex- 
istence of a donkey'; and Vimalakirtinirdesasutra 8.4 [aphiramata u manamata ttdtd dva 
u ku ne dphirajmata amanamata akp'mate jsa aste sdtd bodhisatvd advayd [dhatd sama 
ttramamata] '[Distraction and thinking, those are two. Where (there is) no distracjtion 
(and) absence of thinking, he sits in absence of reflexion. This (is) the Bodhisattva's [en- 
trance into the mouth of the Law (dharmamukha)] of non-duality' (P. O. Skja?rvo, 
Khotanese fragments of the Vimalakirtinirdesasutra, in Kalyanamitraraganam: essays in 
honour of Nils Simonsson, ed. E. Kahrs (Oslo 1986), 244-245). 
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Praised and blessed art thou 
(Plate 5) 



Enrico Morano 



A section of the Parthian hymn-cycle Wuzurgan Afriwan 1 contains hymns to the 
Father of Greatness, in which he is addressed with the formula 'st'w'd 'wd 'fryd 'yy tw 
'praised and blessed art thou'. Several manuscripts from the Berlin Turfan collection 2 
contain parts of these hymns in the (original?) Parthian language and some hand down also 
fragments of a Sogdian version. A full scrutiny of these texts has not yet been carried out, 
and the planned edition of the Psalms, 3 of which this hymn-cycle seems to be a part, by M. 
Boyce never came to light. The fragments to be edited here, most of which are hitherto 
unpublished, contain a part of this section of the hymn-cycle in Parthian, along with the 
corresponding Sogdian version. 

It is a pleasure to offer this small contribution to Professor Gherardo Gnoli, true 
Father of Greatness of Iranian Studies in Italy, 'st'w'd 'wd 'fryd 'yy tw, Gherardo. 

The incipit of this section of hymns may be seen perhaps in an as yet not fully 
understood Sogdian text of Paris, P 25: 4 

P25 1 (see facsimile in Benveniste 1940a, pi. 25 A) 

III nm'cpr'm ZY "Pr<yn'm> pr Nvswyty p'z-n ZY pr rstw zp"k ZKn py'nw xsy8 RBkw ky 
ZY ('B)Yw 

111 ny'k xcy s't rxwsQnt Pyysty ky ZY {rest of the line left blank) 

P25 II (see facsimile in Benveniste 1940a, pi. 25B) 

III nm(')cpYm ZY "jSryn-'rn pr 'wsywty p'z-n ZY pr rstw 



1 On this hymn-cycle see Waldschmidt-Lentz 1926, 71, Henning apud Tsui Chi 1943, 217 and 
Morano, forthcoming. 

2 

I wish to thank the Berlin-Brandenburgische Akademie der Wissenschaften and the Staatsbibliothek 
zu Berlin-PreuBischer Kulturbesitz for their kind permission to consult and edit these texts, and the 
Akademienvorhaben Turfanforschung in Berlin, its former director, Prof. W. Sundermann, its present 
director, Prof. P. Zieme, for the wonderful hospitality they always offer me when I work there. I would like 
to express my profound gratitude also to Dr. S. Raschmann and Dr. Ch. Reck, of the same Institute, for their 
help and constructive guidance they gave me in Turfanicis. To Dr. Reck I am particularly grateful for having 
put at my disposal the results of her work on the catalogue of the Iranian fragments in Sogdian script. 
3 See Boyce 1960, XXVIH n. 1 . 

This text was first edited and translated by Benveniste in his edition of the Paris texts (Benveniste 
1940b, 159, commentary on p. 236). He did not recognise, however, that the text belongs to the Wuzurgan 
Afriwan cycle. Henning, in his review of Benveniste's book (Henning 1946, 71 3 with fn. 6 and 714 with fn. 
1), not only clearly stated that the text is Manichaean and that it belongs to the hymn-cycle, but also made 
important improvements to the readings and to the understanding of the text. 
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121 [z]P'k ZK<n> pyn xsyS RBkw z-rv/p-yy ky ZY 

131 ('B)Yw ZY ny<">k x'cy s't rwxsnt pyysty ywpty ZY "Pryty 'ys 

141 tyw 8nn RBkw rwxs(n)<'> pc'npS ZKh 'wt'kt "Pryty<t> {'ys} 

III We pay obeisance and give blessings with pure mind and with righteous 

121 tongue to the King of Gods, the great God Zurwan, who 

131 is the Father and Ancestor of all the Light Gods. Praised and blessed art 

14/ thou, together with the great Luminous World (and) the Blessed Aeons 

This text, written on the verso of a Chinese scroll containing the Mahaprajhdparamita, 
appears to be, according to Benveniste ( 1 940b, 236), "un exercise de redaction ou de traduc- 
tion, commence en petits caracteres d'un cote du rouleau, abandonne, puis repris en grande 
ecriture a l'autre extremite". The spelling of some words is sometimes defective, and the 
reading of some letters is doubtful. I substantially follow Henning's readings and emend- 
ations, as proposed in his quoted review of Benveniste's book, hi 1. 141 Henning considers the 
final "firyty 'ys a mistake for "fiiytyt and translates 'together with the great Light World, 
(and) the Blessed Aions' (Henning 1946, 714 n. 1 ), having probably in mind a text he was to 
publish some years later (Henning 1948, 307-308), where R/3-4 'frytyt 'wt'kt kyy 'tysn s'k 
'ty ptsm'r 'the Blessed Places (^Aeons) without count and number' (= beata etgloriosa sae- 
cula neque numero neque prolixitate aestimanda of the Epistula Fundamenti) are quoted. 5 

The beginning of the Parthian version of this text is to be found in M 7352, a top 
corner of a sheet which has on its recto (the verso is Chinese) part of three lines, written in 
a very large handwriting: 6 

Ml 352 (see pi. 5a) 
Recto 

III nm'c briii '[wt 'fryn'm pt m'ng] 
121 pw'g 'wt pt (')[zb"n r'st 15-16 ] 
131 [ 5-6 ](g)[ 20-21] 

The part of the hymn I would like to publish here, of which we have, as said above, 
both the Parthian and the Sogdian, is found in two manuscripts in Manichaean script, M 80 
and M 40/R 7 (Parthian version), and one in Sogdian script, Mainz 412 (Sogdian version). 
The continuation of the hymn, in the Parthian version alone, is found in M 79, so far 
unpublished, and in M 40/V. For the sake of clarity, a reconstructed text of the Parthian 



Henning himself had already quoted this expression in his BBB (Henning 1936, 70 on 566). 
6 SeeBoyce 1960, 131. 

7 

The published information about this fragment is somewhat confusing. The verso was published by 
Miiller 1904, 48, and this is duly stated in Boyce 1960, 4. Boyce herself republished the text contained in the 
verso only in her Reader (Boyce 1975,91 text qf) as M 40 R. The mistake is repeated in Klimkeit 1993,397, 
but corrected in Sundermann 1996, 15, where a photo of both sides of the fragment is published, pi. 45 a-b. In 
Weber 2000, 13 the fragment is ambiguously given as entirely published. M 40 recto is in fact edited here for 
the first time. 
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hymn-section based on the material which appears in the three manuscripts 8 will be given, 
beside the Sogdian version, at the end of the article. 



M80 (see pi. 5b-c) 
Recto 

III rwsnystwm ° 's{'}t'w'd 
111 'wd 'fryd 'yy tw pydr 
111 jywndg hrwyn wyl'st'n 
141 wyl'stystwm ° 'wd dydn 
151 rwsn ° cy hrwyn dydn °° 

161 'st'w'd 'wd Cfr)yd 

111 'yy tw pydr ° jywndg [hrwyn] 

/8/ bg'n bgystw(m)[ ° 'wd] 

191 wysp s(h)[rdYn shrd'rystwm (?) o] 

/10/'st'[w'd'wd 'fryd] 

/l 1/ 'yy tw (p)[ydr jywndg] 

/12/ pydr (c)[y hrwyn pydr'n °] 

lines missing 

Verso 

III 'wd 'fryd ° tw"n 

111 mnwhmyd wygfdq 

131 'c kw hrwyn ° mnwhmyd 

141 wygr'dg'n bwd 'hynd o 

15/ 'st'w'd 'wd 'fryd o 

161 tw('n) 'ws jywndg ° 

111 [wzy](s)t 'wd 'rg'w o ' c 

12,1 [kw hrw](y)n ° 'ws jywndg'n 

191 ['rg'w'n ](u) wzyst 

l\OI [bwd 'hynd ° '](s)tVd 

II II ['wd 'fryd o tw'](')n 

/12/ ['ndysysn kyrbg ]'wd 

lines missing 



III lightest. Praised 
111 and blessed art thou, Living 
131 Father, of all wonders 
141 greatest wonder. And Light 
151 manifestation, (brightest) of all mani- 
festations. 
161 Praised and blessed 
111 art thou, Living Father, of [all] gods 
/8/ most godlike. And 
191 of all ki[ngs most kinglike.] 
/10/Prai[sed and blessed] 
II II art thou, [Living] F[ather,] 
712/ Father [of all fathers (?). Praised] 



III and blessed thy 

111 watchful Mind, 

13/ whence all watchful Minds 

141 have been. 

151 Praised and blessed 

161 thy living Consciousness, 

111 [zeal]ous and noble, 

/8/ [when]ce [all noble] and 

191 zealous living Consciousnesses 

1101 [have been.] Praised 

II II [and blessed th]y 

/12/ [Intelligence, beneficent] and 



In this hymn the poet addresses the Father of Light with laudatory invocations. In the 
Realm of Light everything is noble and perfect, and all the beings of Light are endowed with 
a perfect form. The Father of Light himself, not described anywhere, is the origin and source 
of all divine beings endowed with perfect form. This is stressed throughout in the text by 
means of daring superlative forms, such as wyl'st'n wyl'stystwm, bg'n bgystwm, shrd'r'n 
* shrd'rystwm, or phrases, e.g. 'praised and blessed (is) thy X, whence all Xs have been'. 



Although I made a partial use of the text contained in M 79, a full edition of this manuscript will be 
postponed to another occasion. 
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/R/l 1-12/ 'yy tw (p)fydr jywndgj pydr (c)[y hrwyn pydr'n oj: the text is restored on the 
strength of the corresponding Sogdian translation ys tyw z-rw' fiy' 'z-w'nt' wy' s'th 'ptrty' 
'ptry given in Mainz 4 12/R/6-8, see below. Since M 40/R (see below) has the same text of 
M 80/V, the missing lines of the recto can be restored as follows: ['st'w'd 'wd 'fryd 'yy tw 
pydr ° 'st'w'd 'wd 'fryd ° tw'n b'm rwsn ° 'c kw hrwyn ° b'm rwsn'n bwd 'hynd ° 'st'w'd]. 
The restoration is moreover confirmed by the corresponding Sogdian: ywfity ZY (')fryty 
'(y)s (t)yw z-rw' fly ° yw/Sty (')xw t(w') rwxsny prn ° (ck)n'ch ZY x' (s)'t rwxsnt'h [prnt 
'kt'nt o ] (yw)[pty (Mainz 4 1 2/R/8-V/1 ). 

/V/l-12/ All the text of this section of the hymn is based on the formula 'Praised and 
blessed (is or be) thy Reason/Mind/Consciousness/Intelligence/[Thought], whence all 
Reasons/Minds/Consciousnesses/Intelligences/[Thoughts] have been'. Reason, Mind, 
Consciousness, Intelligence and Thought are the five limbs of the Soul, 9 and the concept is 
again that the Father of Greatness is the origin and source of all the beings of Light. Thus 
"the poet can understand himself as belonging to 'the Family of Light', for the five 'limbs' 
of his soul correspond to the five 'limbs' of the Father, from whom he has issued". 10 A 
similar formula is found in a fragmentary hymn from the cycle Qasudagan Afriwan: 
[k'dws k'dws k'dws] 'w tw 'ndysysn wzrg ° 'c I kw hrwyn ° 'ndysysn kyrbg b[wd] I 
'(h)fyndj (M 75/V/1-3, Muller 1904, 70; Boyce 1975, 92, text ag, 5). 

M40/R (photograph in Sunderniann 1996, pi. 45a) 

/H/ {blue} jm'n 'whbyh 

l\l (tw'n b'm) rwsn ° 'c kw 
111 (hrwyn) ° (b'm) rwsn'n bwd 
13/ ('hynd) ° ('st'w'd 'w)d 'fryd ° 
IAI (tw'n mnwhmyd wygr'dg) ° 'c 
151 (kw hrwyn mnwhmyd wygr')dg'n 
161 (bwd 'hynd ° 'st'w'd 'wd) 
111 'fryd ° tw'n ('ws jywndg) ° 
/8/ wzyst ('wd 'rg'w ° 'c kw) 
191 [hrwyn] (o 'ws jywndg'n) 
110/ ['rg'w'n] ('wd wzyst bwd 'hynd o) 
/l 1/ ['st'w'd 'wd] ('fryd o tw'n) 
lines missing 

This manuscript contains partly the same text of M 80/V, adding some lines (R/l -3). 
The headline 11 possibly refers to the title of the preceding section, or to a conclusive 
formula *wysp jm'n 'whbyh 'may it be so forever'. 



See Waldschmidt-Lentz 1926, 42, where the Parthian, Sogdian, Turkish, Chinese, Syriac, Arabic, 
Greek and Latin equivalents of the five limbs of the Soul are given in a convenient table. 
10 Klimkeit 1993, 30. 

A comprehensive survey of the headlines of the Wuzurgan Afriwan manuscripts is given in Morano, 
forthcoming. 
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Mainz 412 (see pi. 5d-e) 
Recto 

1X1 [ywpt](y Z)[Y "fryty 'ys tyw] 

121 (z-r)w' py (o ')[z-w'nf wy'] 

131 s't 'z-w'nty-ty 'pt(r)[y] 

141 'xs'ywn' pr wy-spw 

I SI 'xs'ywny-t o ywpty ZY "pry- 

16/ ty 'ys tyw z-rw' $y 

111 'z-w'nf wy' s'th 

181 'ptrty"ptry o yw^ty ZY 

191 Qfryty '(y)s (t>yw z-rw' 

AO/ py o yw^ty (')xw t(w') 

/ll / rwxsny prn ° (ck)n'ch 

/12/ZY x' (s)'t rwxsnt'h 

Verso 

III [prnt 'kt'nt °] (7w)[pty ZY] 

121 ["fryty x](w) tw J wyft[y] 

iy [Kz-ny o ckn'ch ZY x J s't 

141 wyfty 'z-nf 'kt'nt o 

15/ ywpty ZY "fryty xw tw" 

161 'z-w'nty m'nw nyxw 

111 'xsnky o ckn'ch ZY x' 

/8/ (s) 5 t 'z-w'nty nyxt Twpty 

191 rn'nt 'k(t'nt o) ywpty (ZY) 

/10/ "fryty 'xw tw' syr'kw 
/ll/rwx(s)[n]y 'sm'r'ckn'c 
/12/ZY x' s't syr'kw 'ty 



l\l [Praised and blessed art thou] 
121 God Zurwan. [Living] 
131 Father of all the living ones (?), 
14/ king of all 

IS/ kings. Praised and blessed 

161 art thou, God Zurwan, 

111 living Father in all 

/8/ fathers (?). Praised and 

191 blessed art thou, God Zurwan. 

/10/ Praised thy 

/l 1/ Light Reason, whence 

/12/ all Light 

l\l [Reasons have been.] Prai[sed and] 
121 [blessed] thy watchful 
131 Mind, whence all 
141 watchful Minds have been. 
151 Praised and blessed thy 
161 living Consciousness, profound 
111 (and) splendid, whence 
/8/ all profound (and) praised living 
191 consciousnesses have been. Praised 
and 

110/ blessed thy beneficent 
/l 1/ Light Intelligence, whence 
/12/ all beneficent and 



The fragment contains 1 2 almost complete lines, of which only the first one is torn off. 
The writing is very clear; fi is distinguished from y by a suprascript dot. 

12-31 (')fz-w'nt' wy'] s't 'z-w'nty-ty 'pt(r)[y] 'living Father of all the living ones ' : the res- 
torations are conjectural. The corresponding Parthian text jywndg fhnvynj bg'n bgystw(m) 
appears here to be translated ad sensum. 



Reconstructed text 

Parthian (M 80 + M40 + M79) Sogdian (Mainz 412) 

[. . .] {M80/R} rwsnystwm o ' s f w 'd 
'wd 'fryd yy tw pydr 
jywndg hrwyn wyl'st'n 
wyl'stystwm ° 'wd dydn 
rwsn ° cy hrwyn dydn °° 
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'st'w'd 'wd 'fryd 

'yy tw pydr ° jywndg [hrwyn] 

bg'n bgystwm o 'wd 

wysp shr[dVn shrd'rystwm (?) °] 

'st'[w'd 'wd 'fryd] 

'yytw p[ydr jywndg] 

pydr c[y hrwyn pydr'n o 'stWd 'wd 

'fryd 'yy tw pydr ° 'sf w'd 'wd 'fryd] 

{M40/R} tw'n b'm rwsn ° 'c kw 

hrwyn ° b'm rwsn'n bwd 

'hynd o 'sfw'd 

{M80/V} 'wd 'frydotw"n 

mnwhmyd wygr'dq 

'c kw hrwyn ° mnwhmyd 

wygfdg'n bwd 'hynd ° 

'st'w'd 'wd 'fryd o 

tw'n 'ws jywndg ° 

wzyst 'wd 'rg'w ° 'c 

kw hrwyn ° 'ws jywndg'n 

'rg'w'n u wzyst 

bwd 'hynd ° "st'w'd 

'wd 'fiyd o tw"n 

'ndysysn kyrbg 'wd 

[. . . 'c kw hrwyn 'ndysysn kyrbg 

'wd . . . bwd 'hynd °] 

{M79/R} 'st'w'd 'wd 'fryd 

tw'n frm'ng 'frydg u 

wzyst o'ckw hrwyn 

prm'ng 'frydg u wzyst ° 

z'd 'wd pyd'g bwd 'hynd 

'st'w'd bw'h (tw'n) 

dydn 'rg'wyft (.)[ 5-6 ] 

hwcyhryft ° u p(')[ 4-5 ] 

'sf (w'd )['wd 'fiyd 'yy] {M40/V} wysp dydn 

'brdw(m) o ' s f w'd 'wd 

'fryd 'yy tw pydr ° jywndg 

hsyng ° ky nxwyn 'brdr ° rwsn 

q'w o swj'n wzyst o Vd 

zwrmnd 'st ° tw 'yy pyd o C y 

'ymyn ° {M 79/V} hrwyn qrysn ° rdnyn 

z'wr'n rwsn'n ° u hynz'wryft 

cy w'xt bwd ° 'c tw z'd 

'c tw wyspryxt ° 'c tw 



[ywpt](y Z)[Y "fryty 'ys tyw] 
(z-r)w' Py' (° ')[z-w'nf wy'] 
s't 'z-w'nty-ty 'pt(r)[y] 
'xs'ywn' pr wy-spw 
'xs'ywny-t ° yw^ty ZY "pry- 
ty 'ys tyw z-rw' $y 
'z-w'nt' wy' s'th 
'ptrty' 'ptry ° yw^ty ZY 
(')fryty '(y)s (t)yw z-rw' 
pV o ywpty (')xw t(w') 
rwxsny prn ° (ck)n'ch 
ZY x' (s)'t rwxsnt'h 
[prnt 'kfnt °] (yw)[pty ZY] 
["fryty x](w) tw' wyr't[y] 
n(z-n)' o ckn'ch ZY x' s't 
wyr'ty 'z-nf 'kt'nt o 
ywpty ZY "fryty xw tw' 
'z-w'nty ni'nw nyxw 
'xsnky o ckn'ch ZY x' 
(s)'t 'z-w'nty nyxt yw^ty 
m'nt 'k(t'nt o) ywpty (ZY) 
"fryty 'xw tw' syricw 
rwx(s)[n]y 'smV ckn'c 
ZY x' s't syr'kw 'ty 
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'zgd o > c tw pyd'g bwd 'c 

tw zwrmnd bwynd o pd tw . . . 
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THE BAfAN OF THE FRATARAKAS: GODS OR 'DIVINE' KINGS? 



Antonio Panaino 



The coinage of the early 'governors' of Pars after the Achaemenid kingdom and the 
direct Seleucid domination, the so-called Fratarakas, 1 has attracted the attention of many 
scholars in close connection with two kinds of problems: on the one hand the interpreta- 
tion of the iconography of these coins starting with the issues of Baydad (or Ba-yadad, but 
generally read Baydad) and continuing under some of his successors, and on the other 
hand the reading of their legends: prtrk' ZY 'LHY' [Frataraka T bayan]. The problem actu- 
ally raised by the identification of these 'LHY' 1 (i.e. bayan or bayan? which I prefer) de- 



On this reading, supported by the testimony of the title prtrk attested in some Aramaic papyri from 
Egypt referring to an Achaemenid officer with a lower position than satrap, but nevertheless very important, 
see now the detailed discussion by Wiesehofer 1994, 105-108 (cf. also Wiesehofer 1991a). See also Bresciani 
1958, 138-139, 156; Verger 1965, 69-70; Naster 1968; Henning 1968; Hinz 1975, 98-99; Ito 1976; Boyce- 
Grenet 1991, 111-112; Briant 1996, 354, 488, 764-765. The meaning of the word frataraka should be 
'foremost, superior', thus approximately 'Governor', 'Prefect' (see Brandenstein-Mayrhofer 1964, 119), 
when the title is represented on these coins. This interpretation has been freshly questioned by Skjasrva ( 1997, 
102). About the orthography of this very word, it has to be noted that the reading pltlk' (as attested on coins) 
with a final aleph cannot correspond to frataraka, i.e., to an (early) Middle Persian word spelt with a real long 
vowel in Auslaut. The final aleph actually corresponds to the Aramaic status emphaticus, and cannot really 
represent a true Iranian long vowel, because of the collapse of the Old Persian endings. 1 wonder if we should 
read frataraka or fratarak. It is for this reason that I simply write Frataraka or Fratarakas without any final long 
a. It could be reasonable to assume, following Ito (1976, 47-48, 52-54), that the present legend was written in a 
kind of "Alt-Mittelpersisch" with the use of heterographic Aramaic; on the other hand I would like to call the 
reader's attention to the prudent remarks made by Skja;rv0 ( 1 997, 102) who notes that these legends can be 
"most^safely classified as Irano- Aramaic, rather than early Middle Persian". See also Wiesehofer 1994, 107 n. 43. 

The reading of the heterogram 'LHT (or ALHYA) needs a brief discussion; notwithstanding some 
attempts at reading it asyazadan (yxyazdan; see, e.g., Koch 1988, 85, 88, who proposes a completely different 
interpretation of the legend [B GDH W dt KR' ZY 'LHY' = andar xwarrah ud dad harw iyazdan 'unter (mit) 
dem Xvaranah und dem Gesetz (Recht) eines jeden der Gbtter (= aller Cotter)'], which has been discussed 
and criticized by Wiesehofer 1 994, 1 1 4- 1 1 5), the current reading bayan (or bayan) seems to be supported by 
that of bay = ORHYA, bayan = ORHYAn (in MPI) and of bay = ALH and bayan = ALHYN in the Parthian 
version of the Sasanian inscriptions (see Gignoux 1972, 19, 45; cf. Back 1978, 14). As far as I know only M.-L. 
Cbaumont ( 1 958, 1 57) read 'LX' (sic) -= bag 'dieu' on the coins of the Fratarakas. I do not understand why M. 
Boyce and F. Grenct (1991, 111 n. 229a) criticize Humbach's (1988, 102-103 and n. 33) reading 'Ihy' 
(elahayya, better ^lahayya, see Ito 1976, 52) considering it a mistake and instead preferring 'Ihy. On the 
coins of Bagdad and of Wadfradad we find only 'LHT, while, according to Ito (1976, 47), on those of Wahbarz 
and of Ardasir 'LH is attested. In its turn 'LHT appears as a plural form (the sg. should have been 'LH' ), 
while the other forms seem to represent the result of an abbreviated orthography as suggested by Ito (1976, 
53); see now Alram 1986, 165-169 who gives only forms with a complete script. See also Bailey 1989, 403; 
Wiesehofer 1994, 104. Skjasrva (1997, 102) remarks that here "Aramaic he has already been replaced by 
heth internally in 'Ihy' (with heth) for 7/y/(with he; see Skjaerva 1993, 186)". 

If, as I assume, the intervocalic velar stop [ g ] had not yet evolved to -y- about the 3rd/2nd century 
B.C. but simply to -y-. 
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serves fresh treatment. It in fact presents us with a number of historico-religious questions, 
still open at the moment, with profound implication for one of the main research interests 
of my dear master, Professor Gherardo Gnoli, in whose honour I offer the present contri- 
bution as a modest expression of my sincere admiration and devoted recognition. 

Briefly tracing a history of the problem, 4 it was Humbach (1988, 101-103) who as- 
sumed that bayan on this kind of coinage had to be explained as a pluralis maiestatis (used 
in the place of bay 'god') 5 with reference to the Parthian king to whom the Fratarakas were 
subject (and consequently prtrk' ZY 'LHY' would mean '"Statthalter der Gotter' im Sinne 
von 'Statthalter Gottes'"). 6 Wiesehofer (1994, 136) prudently suggested to the contrary 
that the present use of bayan could possibly have been based on the pattern of the royal ti- 
tle Beoc, assumed by Antiochus III (223-1 87). 7 Thus the Fratarakas would strictly follow a 
Hellenistic pattern 8 by accepting a sort of (nominal) subordination to the Seleucid kings 
with reference to their very title of bayan = Geoi in order to legitimize their own local 
power. The impact of the Hellenistic model has been expressly assumed by M. Boyce and 
F. Grenet (1991, 1 10-1 1 1) who state: "the honorific which these dynasts gave themselves 
there, 'ofthe gods' (Aramaic zy Thy), may have been directly inspired by the Seleucid cult 
of deified kings". On the other hand, Wiesehofer did not fail to point out a number of diffi- 
culties for such an interpretation: the use of an administrative and political title like 'gov- 
ernor' is never attested in the Seleucid standard formulae in close connection with a divine 
royal cult, while on the contrary prtrk' ZY 'LHY' is written also on the issues of Wadfradad 
I (the last ofthe four (?) dynasts calling themselves Fratarakas) even if he should have al- 
ready been an independent king. 9 In addition to all these remarks the hypothesis of 
Wiesehofer does not elude some of the pertinent objections raised by Callieri (1998) in a 
fresh and stimulating article, where the Italian archaeologist remarks that the independent 
minting of coins presenting a conservative and archaizing iconography - with a kind of 



I do not discuss in depth the interpretation of M.-L. Chaumont (1958, 170), who considers the 
mention of the bayan on the coins of the Fratarakas as a self-reference, because it seems based on an 
insufficient interpretation of the monetary legend. 

As noted by Skjsrva (1997, 102), this expression refers only to the king in Sasanian inscriptions but 
never to the gods (and also it generally occurs with the heterogram for 'lord' preceded by the personal pro- 
noun); the pluralis maiestatis is attested not only in the Sasanian inscriptions (see Nyberg 1974, 42), but 
perhaps also in the Sogdian Ancient Letters; see Henning 1936, 197-198 who compares Sogd. fiy'ny BRy 
'son of the gods' (cf. Reichelt 193 1 , 22, 23) with GamaTcop; see also Skja;rv0 1983, 58-59; cf. Sims-Williams 
1989, 404. 

6 See Humbach 1988, 102. 

7 It is true that Antiochus II (Bevan 1902, I 174-176; Bikerman 1938, 247; Will 1982, I 241; cf. 
Humbach 1988, 96) was already hailed by the city of Miletus as ©Eoq, but, as Boyce-Grenet remark (1991, 
27), "there is no evidence for a general imperial cult of the living ruler . . . before the reign of Antiochus ffl". 
See also Bikerman 1938, 237, 242. 

8 See Humbach 1988,95-101. 

9 

Wiesehofer (1994, 136) rightly remarks that Wadfradad's descendants did not use the title of 
Frataraka t bayan any more (see again Wiesehofer 1994, 1 10-2 with bibliography; cf. Boyce-Grenet 1991, 
114-115): they have assumed a title of MLK' {sah). The representation of the standing Nike crowning 
Wadfradad on an issue of his coins should be underlined too. 
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(funerary?) monument and the royal standard clearly evoking the Achaemenid tradition - 
cannot be explained in a context of patent subordination to another dynasty. Contrariwise 
these insigna seem to be a demonstration (or, at least, a first attempt at a pretension) of in- 
dependence. 10 Callieri then assumes that by the mention of bayan the Fratarakas were ex- 
plicitly referring to a dynastic cult of the dead Achaemenid kings, who - if we accept in 
toto such a solution - were deified (at least) at that time. But now it is necessary to recall 
the interpretation suggested by Ito (1976, 54-56) who assumed (p. 55) that the Achaemenid 
kings were regarded as, if not claiming to be, descended from the gods, concluding that (p. 
56) "When we read the Sasanian king's protocol ... we cannot escape the impression that 
during the course of time from the Achaemenids via Bagadat-Fratarakids down to the 
Sasanid empire, deification of the king remained intact". 

The explanation referring to a cult of the dead kings is strictly based on the interpreta- 
tion of the building represented on the Fratarakas' coins, which Callieri (1998, 35-36; 2001, 
104-105), following a work of Sancisi-Weerdenburg (1983, 149-150), assumes to be a fu- 
nerary place connected with an Achaemenid ritual of the royal investiture and legitimacy 
briefly described by Plutarch." On the other hand, and apart from any consideration 
strictly concerning the interpretation of the ritual function of such monuments represented 
on the coinage of the early Fratarakas (for which I prefer the definition of "initiatic" build- 
ing and not that of "funerary", see below), the identification of these bayan with the dead 
Achaemenid kings raises in any event some difficulties. 

Firstly, with reference to Ito's theory, 12 we may remark that the Old Persian kings had 
never been called baga-, nor had they assumed divine prerogatives, at least in the Iranian 
context (their institutional role as Pharaohs in Egypt cannot be claimed as a testimony for a 



We have to tackle the problem of the chronology of this coinage. If traditionally the Fratarakas' coins 
were placed between 300 and 250 B.C. with a preference towards 280 B.C. (see Sellwood 1983, 299), the 
current tendency (see Alram 1986, 163; Wiesehofer 1994, 115-129; 1996, 109-110 = 1998, 155-156; Callieri 
1998; 2001, 102-103) is to postpone their dating by about one century, i.e. around 200-180 B.C. In this case 
the presence of an independent minting activity in Pars would apparently find a more reasonable explanation 
without resorting to the hypothesis that the Fratarakas were given a sort of formal authorization from the 
Seleucids who maintained only a nominal power on this area. On this problem see also Frye 1984, 161, who 
remarks that "the coins of the first series, using the title frataraka, imply the subordination of a dynast to a 
higher sovereign, and whether this first happened after Seleucus I or Antiochus HI is at present unknown. 
The second series of these coins show a change in title to MLK' 'king', and old Achaemenid names such as 
Darius (d'ryw) and Artaxerxes {'rtxstr) appear on the coins, while the final series takes on the characteristics 
ofParthian coins". Wiesehofer (1996, 109-110= 1998, 155-156) also assumes that the emphasis given by the 
Fratarakas to their close connection with the Achaemenids is not sufficient to assume a real independence 
from the Seleucids. Their loyalty to the Seleucids was given up only after the disintegration of Macedonian rule 
in Mesopotamia but "they returned to their side when the too powerful Parthian appeared in Mesopotamia". 
Under the Parthians, they remained "in their functions as partially autonomous 'kings' . They found this all the 
more feasible since the Persian dynasts had shown no supra-regional pretensions". See again on the problem 
the detailed discussion offered by Wiesehofer (1994, 115-136). Cf. also Boyce-Grenet, 1991,26, 60, 116. 
The late chronology (between 1 87 and 1 40 B.C.) suggested by R. Stiehl ( 1 959, 379) has not been accepted. 

11 Plutarch, ed. Pen-in 1926, 130-133; Plutarque, ed. Flaceliere-Chambry 1979, 17-18. 

12 But see also Humbach 1988, 91-94. 
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generalization of such a divine pattern in the whole Empire). In addition, following Cal- 
meyer, 13 we may note that the name of the king in the Babylonian version of the Achae- 
menid inscriptions was not written with the Akkadian determinative for the gods (ilu) 
which, however, was regularly used in the case of Ahuramazda, Mi9ra and Anahita (e.g. 
ilu A-hu-ru-mu-uz-du, ilu Mi-it-ri and iIu A-na-ah-i-tu-'), u nor did their caps bear horns repre- 
senting - as is well known - a divine attribute. As Frankfort stressed earlier (1948, 
337-338), the Median and the Persian peoples brought with them (together with other no- 
madic peoples like the Jews) a special kind of (primitive) kingship, which was not based 
on a conception of man in the universe but on the simple reason of consanguinity and of 
descent. Such a pattern differs considerably from the Egyptian one (where the Pharaoh is 
the incarnated god) and from the standard Mesopotamian one (where the king is a servant 
of the gods). 15 Neither the fact that the Achaemenid kings were chosen (mam avarnavata) 
and helped by Ahuramazda, or received the power from him (xsacam frdbara), implies a 
process of deification, nor the circumstance that the highest God 'created' the king (mam 
ado) or made him 'king' (mam XSyam akunaus), as, e.g., in DSf 8-17, signifies that the 
king was considered as a direct son of God. The Old Testament declaration that Cyrus was 
the 'Lord's anointed' (Deutero- Isaiah 41, 3) with reference to the king's alliance with 
Yahweh, 16 for instance, reveals the same conception of the king as the best person elected 
according to God's will, but does not compel us to assume any divine origin for him. From 
our knowledge of the Achaemenid religion, we may affirm that not only the very concept 
of the deification of the king did not belong to the Old Persian background, 17 but also 
that with his death the king, notwithstanding his highest prerogatives and privileges, prob- 
ably entered a state of "rightness" as any other person following Arta and the Mazdean 
law, according to a representation of the afterlife which is alluded to briefly in XPh 46-56: 

tuva ka haya apara yadimaniydiy siydta ahaniy jiva uta rnarta arldvd ahaniy avand data 
paridiytaya a h uramazdd niyastdya a h uramazddm yadaisd artdcd brazmaniy(a) martiya haya 
avand data pariyaita taya a h uramazda nistaya uta a h uramazdam yadataiy artdcd brazma- 
niy(a) hauv uta jiva siydta bavatiyutdmartaartavdbavatiy ls 'You who (shall be) hereafter, if 
you shall think: "Happy may I be when living, and when dead may I be righteous", have re- 
spect for that law which Ahuramazda has established, worship Ahuramazda according to Arta 
(the Order/Truth) on the sacrificial twigs. 19 The man who has respect for that law which 
Ahuramazda has established, and worships Ahuramazda according to Arta (the Order/Truth) 



Ito 1981, 55 and nn. 3, 4 and 5 with additional bibliography. 
14 See, e.g., Weissbach 1911, 123, 135. 
15 Seealso Gnoli 1999, 86-87. 
16 See Briant 1996, 56-58. 

17 Calmeyer 1981; Humbach 1988, 91-94; WiesehSfer 1994, 31; Briant 1996, 253; Gnoli 1998, 137. On the 
Mesopotamian and Egyptian phenomena concerning the deification of the kings see Frankfort 1948, 295-3 12. 
8 See Kent 1953, 151-152; Brandenstein-^Vlayrhofer 1964, 88-89. 

The interpretation of the expression artacd brazmaniy(a), attested only in this inscription presents a 
number of problems which do not actually see any agreement in scholarly debate. See a summary of the 
discussion in Brandenstein-Mayrhofer 1964, 111; for earlier literature see also Kent 1953, 170 and 201. 
More recent discussions can be found in Skja;rv0 1987, 696; Herrenschmidt 1993;Piras 1994-1995,92-93. 
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on the sacrificial twigs, he both becomes happy (while) alive and becomes righteous (when) 
dead'. 

In my opinion the dead kings should simply have become artavans 20 and we do not find any 
reasons in favour of the supposition that postmortem they were considered as bagas. 21 If the 
sources we possess support, for instance, the interpretation of the two towerlike structures of 
Pasargadae and Naqs-i Rustam (which both seem to be expressly evoked or imitated on 
the Fratarakas' coins) as special buildings for an initiatic ritual of royal investiture, the 
PaoaXiKf| xeXe-rrj, i.e. the 'royal initiation' (see Plutarch, Vita Artaxerxis III, 1-2), 22 perhaps 
implying a sort of mystic union with the royal ancestors and an initiatic death of the royal 
prince as a common man and his rebirth as a king, this does not compel us to assume that 
the vision or the ritual meeting with the souls of the ancestors needed a funerary building. 
Likewise there is no overwhelming evidence that the importance of the dead kings in the 
ritual of power transmission implied that the deceased kings would become gods or were 
strictly deified. Calmeyer (1981, 60 and passim) rightly focused on some scattered Old 
Greek references which only prima facie seem to introduce a divine conception of the Per- 
sian king (a conception which to the contrary seems to be over-emphasized by Humbach 
1988, 91-94); contrariwise they show that the divine protection and illumination received by 
the living king from the gods was associated and "translated" by means of the different 
concept of oa(|jxov, while his apparent deification (see, e.g. Aischylos in the "Persians") was 
more precisely identified with the category of the heroes. However, because of their unique 
position in society the Persian kings were considered - as the xi^iapx 0 ? Artabanos de- 
clares in Plutarch's Life of Themistokles, XXVIII, 3" - cibc, eixdvo: 9eou 'like an image of 
god' to whom a special devotion (the proskynesis, etc.) was due. 24 On the other hand, ac- 
cording to the Mazdean conception of afterlife, we should expect that the late kings were 
considered artavans, as we have seen, and that their fravasis (if we can assume some data 
from the parallel and partly contemporary Avestan literature, with the support also of the 
Western Iranian onomatology) 25 were still living and acting for the protection of the Aryan 
peoples and countries. Thus I do not see any compelling reason to assume a strictly funerary 
value for these buildings (and their symbolic value on the Fratarakas' coins), because the 



See again Piras 1994-1995; cf. Gnoh 9, passim. On the soteriological and eschatological, but also 
political meanings of the Sasanian expressions like boxt-nman 'having the soul saved' and anosag-ruwan 
'having an immortal soul' see Gnoli 1995. 

If we turn to the Sasanian and post-Sasanian religious sources, i.e., in a context where the kings were 
considered bayan, we do not find any elements compelling us to assume that their destinies and treatment in 
the afterlife were so different from those of any other person. 

22 SeealsoBriant 1980, 72; 1991, 6-9; Wiesehofer 1994, 37; cf.M.-L. Chaumont 1958, 160-161 who in 
addition (pp. 1 67- 1 68) remarks that according to Agathias (Historiae II, 26; see the edition by Keydell 1967, 
75) the king Ardasir was also initiated to religious mysteries. 
23 Plutarch 1961, 132-133; see Calmeyer 1981, 56. 

And this could explain, according to Calmeyer (198 1, 58), the representation on the winged sun of a 
man with a horned "polos", which perhaps represents the deceased king. 

See O.P. names like .Frararti-, Opaoptr^, etc. (Kent 1953, 198; Brandenstein-Mayrhofer 1964, 120; 
Mayrhofer 1973, 282 n. 65; Hinz 1976, 99). Cf. also Justi 1895, 105-106, passim; Mayrhofer 1979, II 20 no. 3 1 . 



270 



Antonio Panaino 



initiatic context per se is sufficient also to explain the obscure and funerary aspects of the 
ritual, which in any case finally resulted in a rebirth (or epiphany) 26 of the new king and not 
in a funerary lamentation for the dead members of the family. I suggest that a strictly "funer- 
ary" building would have been very inauspicious as a place dedicated to the ritual of the 
"elevation" of a new king. 27 I believe that in the stimulating and seminal interpretation 
given by Sancisi-Weerdenburg and followed also by Callieri there is a slight overlapping 
between the concept of rite ofpassage 1% implying the death of the candidate (and his possi- 
ble meeting with his ancestors) and a real funerary ritual. 29 A ritual death is needed in order 
to introduce "the candidate to initiation" - the -relo-uuEvoc; as Plutarch calls him - to a 
higher status in life (but probably also in order to prepare him to face his actual death), while 
the latter was a viaticum, ritually necessary to open the way to the final abode of the soul of 
the dead. Thus, although the ritual presence of death is strong in both cases, their conditions 
are absolutely different, particularly in the framework of the Mazdean perception of the 
funerary places, at least in a Zoroastrian context, as polluted and very dangerous locations. 

We return now to the problem of the interpretation of the bayan as referred to the 
Achaemenid deified kings. In order to admit that such a non-posthumous deification came 
as a result of a radical innovation introduced by the Fratarakas themselves, we are com- 
pelled to assume the impact of a foreign royal model, probably Hellenistic in origin. 30 This 
pattern is anticipated in a number of scattered references in sources concerning Alexander 
the Great and Seleucos I, but a real dynastic cult appears consistently as an ideological 
model only under Antiochus III. 31 At this point in the discussion it is worthwhile quoting 
in extenso some very important arguments recently advanced by Skjeerva (1 997, 102) which 
directly concern the present problem. According to Skjaerv0: 



"We can imagine the king, after the ritual, appearing in full regalia at the top of the stairs; an epiphany 
in a sense" (Sancisi-Weerdenburg 1983, 147). 

And this notwithstanding the strong difference in the funeral conceptions and rituals between the 
O.P. tradition and the Avestan ones. See Grenet 1984, 31-45. On the other hand, I would like to draw 
attention to the fact that a sort of cosmic and solar ritual of the king's elevation it attributed by al-Biruni 
(Sachau 1879, 200) to the period of king Jamsid; L'Orange has tried to compare this tradition (which he 
connects with the Achaemenid past) with the Byzantine elevation of the Emperor (1953, 87, 88-89). 

See in general A. Van Gennep 1960. 

A character which is probably not wanting also in the Yasna liturgy and in the Achaemenid ritual as 
in the Vedic one, according to an interesting analysis proposed by Pirart (1996) under the influence of Ch. 
Malamoud (1989, 60-61) and concerning a special Vedic rite, called diksa by which the 'sacrificer' 
(yajamana-) becomes in his turn "sacred", or in other words he is "sacrificed" in order to be allowed to have 
access to the celestial world. On this problem see also Panaino (Quatre lemons au College de France, 
forthcoming), who has analysed the theme of self-sacrifice in Avestan ritual and speculation. 

On the other hand we cannot forget Bikerman's prudent remarks (1938, 257) at the conclusion of his 
masterly book on the Seleucid institutions: "En effet, le monarque regnait, nous l'avons vu, non en sa qualite di- 
vine, mais en vertu de la victoire et du droit hereditaire. Sa divinisation fut, d'apres l'avis unanime des anciens, qui 
en furent peut-etre informes aussi bien que les historiens d'aujourd'hui, un honneur (xi|ifj), rendu comme 
recompense de ses bienfaits et de ses exploits. On pent s'etonner au sujet de cette estimation des qualificatifs divins, 
mais on ne doit pas changer ce qui n'etait qu'une consequence de la puissance royale dans son fondement". 
31 See Humbach 1988, 94-101. 
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The meaning of prtrk' zy 'Ihy' may therefore be: 'ahead of/outstanding among gods > those of 
divine descent > kings' or, conceivably, 'the one (set) ahead (of others) of = by the gods,' 
which would be reminiscent of Darius' claim that 'Ahuramazda made me king, one king of (= 
among, over?) many.' This means that frataraka is not exactly the title of the dynasty, but an 
epithet stating the priority of the king among others of divine descent. Formally the title looks 
like a hybrid of the Achaemenid 'king of kings' and the Seleucid and Arsacid titles in the sec- 
ond half of the 2nd century B .C.E. connecting the king with divinity . . . 

I fully agree with the idea that this particular legend is strongly reminiscent of the Achae- 
menian past (therefore I do not see any difficulties in accepting a translation such as 'the 
one (set) ahead (of others) of = by the gods'); additionally Skja;rv0 is absolutely right when 
he states that "the expressions br prs, if read correctly, can only mean 'son of a Persian' 
and obviously recalls Darius' formula: 'a Persian, son of a Persian' (DNa 13-14)". I think, 
however, that we do not have compelling evidence to state that these Persian rulers, after 
the collapse of the Persian empire, dared to claim a sort of divine descent when, at the same 
time, they did not declare themselves to be direct descendants of the Achaemenids, nor did 
they assume the title of kings (MLKA)? 2 

Skja2rv0's analysis imposes a wider reflection on the deification process in the light of 
the Hellenistic cultural impact on the Iranian world. If on the one hand this influence has 
not to be ruled out a priori and without any discussion, on the other hand we may emphasize 
that there are several objections against three different types of assumption: 1) that these ba- 
yan could be identified with the Seleucid kings (Wiesehofer, Boyce-Grenet); 2) or alterna- 
tively with the Parthian kings (Humbach) or 3) with the dead Achaemenid kings (Callieri). 

In the first case {bayan = the Seleucid kings), and in addition to the prudent doubts 
raised by Wiesehofer himself, we do not find any good reasons for assuming that the 
Governors of Pars would simply have translated a Greek terminology (with its ideological 
background) by naming non-Mazdean kings bayan, a decision which - we could 
well imagine - would have sounded blasphemous to a conservative Mazdean clan. In 
addition, it is not clear why the Fratarakas would have made reference to the ruling 
Seleucid king by using a plural (bayan) and not simply bay (= 9e6c,) as a pluralis 
maiestatis. It is, however, possible to assume that also Antiochus' ancestors were meant 
thus according to a sort of "Dynastiekult", 33 but it seems to me rather far-fetched to 
presume such a complete ideological subordination by the Fratarakas. We should note 
nevertheless that if the approximate synchronism between the coins of the early Fratarakas 
and the kingdom of Antiochus III is accepted (as reasonably suggested by Wiesehofer 
1 994, 126-129 in the framework of different scenarios), it is quite difficult to admit that the 
'Governors' of Pars were so zealous to follow immediately the use of the divine title of 
Geo.;, just assumed by Antiochus III at the time, and to reflect it in Iranian translation on 



The interpretation of prtrk' as a title or not is a minor problem, but I am reluctant to accept the 
presence of a simple epithet because the same term is known as a title referring to an important Achaemenid 
officer in some Aramaic documents; in addition it is placed after the name of the kinglet, in the very place 
where we will later find MLKA. 

33 See in particular Wiesehofer 1994, 136 n. 250. 
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their coins. 34 In fact these coins paradoxically attest to a patent desire, at least 
symbolically, of political autonomy and independence. Too many suppositions and data 
seem to fall into sharp contradiction. 

In the second hypothesis (baydn - the Parthian kings), apart from some chronological 
difficulties rightly stressed by M. Boyce and F. Grenet (1991, 1 1 1 n. 229a), we may also 
emphasize that the Parthian kings apparently never called themselves bay in the Parthian 
language; further we have to point out that, as underlined by M. Boyce (1981, 63), at least 
according to the Manichaean sources in Parthian, bay was a current word for 'god'. The 
patent deification of the king (named, of course in the genitive, OEOY) 35 is attested, as 
already noted by Bartholomae, only on some Greek legends of Parthian coins, but it is 
apparently restricted to the issues of Phraates HI (70-57 B.C.) and to those of Mithridates 
III (57-54), 36 while the appellative QeorotTwp 'whose father is a God' (in general in the 
genitive, ©EOIIATOPOZ, on the coins) 37 was only slightly more common throughout the 
rule of the Parthian royal family. It is in fact attested in the issues of Mithridates I 
(171-139/138), Phraates II (139/138-128), Artabanus I (128-124/23), Gotarzes I 
(91/90-81/80), Sinatruces (c. 78/77-71/70), and on the coins of a certain Darius (70 
B.C.?). 38 Probably its diffusion shows how this new royal family progressively endorsed 
for propagandists reasons some Hellenistic (more precisely Seleucid) patterns together 
with the model of an absolute monarchy, at least starting from the second half of the 2nd 
century B.C. onwards. 39 I think it is worth recalling that the title 9E07idtcop represented an 
innovation in the Seleucid royal patterns; actually it seems to have been introduced in due 
course by the usurper Alexander Balas (1 50-145), who claimed to be the son of Antiochus 
Epiphanes (a king who in fact named himself Geoc, bivtyuvnf;) against Demetrios I. In this 
sense the invention of such a title represents a clear attempt at legitimization. Thus the 
presence of the title BecrndtcDp on some coins of Mithridates I could be related to a pattern 
introduced by Alexander Balas, 40 a king who was officially recognized by the Romans, 
Attalos, Ariarathes V and Ptolemeus VI 41 and who endorsed remarkable pro-Jewish 



See Will 1982, U 112-114; Welles 1934, no. 36; Boyce-Grenet 1991, 30-31. 

35 See, e.g., Sellwood 1983, 289. 

See again Bartholomae 1 920, 8 (par. 6a) with no reference to any particular issue; cf. Sellwood 1 993, 

289; Head 191 1, 819-820; note that Simonetta (1968, 32-33) attributed these coins to Mithridates I. 

37 See also Liddell-Scott 1940, 790; cf. Hurabach 1988, 99-101. 
38 

See Sellwood 1971, 10 n. 14; Wroth 1903, 5 n. 30; different list of kings in Head 1911, 819-822: 
Phriapatius (ca. 191-176), Phraates I (176-171), Phraates II (139/138-128), Artabanus I (128-124/123), 
Phraates III [?] (71-70-58/57), and on the coins of an unknown king. 

39 Cf. Wolski 1993, 76-77, passim. 
For the Parthian coinage see Maricq (1958, 380-38 1) and Simonetta (1968, 42-43) but with reference 
to Phraates II and not to Mithridates I; in fact the attribution of some coins with this legend has been 
transferred more recently to the issues of Mithridates I by Sellwood; the same problem occurs in the case of 
the legend d&Sc,, which for Simonetta (1968, 32-33) was typical of Mithridates I, while it has been later 
attributed to Phraates II. It is interesting to mention Simonetta's hypothesis that this title was the result of an 
imitation of Antimachus I of Bactria (ca. 175-170 B.C.). 

41 Will 1982, 375. See Bikerman 1938, 253-254. 
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policies. We have also to consider another important fact explaining the probable 
influence of Balas' coins on the issues of Mithridates I who actually gained a real 
advantage in his conquest of western Iran thanks to Balas' usurpation: in fact it seems that 
a mint in Ecbatana, working till ca. 148/147 (i.e. till the conquest of Mithridates I), could 
be attributed to Alexander Balas' authority. 42 The absence (until now) of any attested 
evidence of a process of deification of the king on the Parthian (i.e. Aramaic) coin legends, 
and the chronologically very brief use of the title Gedi; as much as that of GeoraxxtDp (only in 
the second and the first half of the 1st century B.C.) deserves close attention. In fact we 
cannot exclude the possibility that the title (rare, as we have seen) of Geoc, and the rather 
more common title of QEorcdxoop 'whose father (is) a god', then 'son of god' (which in any 
case seems to be in some way different from that of Geoc., because it refers to a deification 
of the king's father or to a divine origin of his family), actually were propagandists 
devices targeting the Hellenistic (and/or Hellenized) cities and peoples. We do not have 
evidence compelling us to assume that these particular titles represented the core of the 
Parthian royal ideology. If the Kushan title piaYoro-opo or Payatoopo 'son of god' or 'son of 
the gods' 43 (e.g., attested with reference to Kaniska and comparable with Skt. devaputra-) 
formally corresponds (in the Turfan texts) to Parthian bagpuhr, Sogdian ftypwr or jByps 
(see also N.P.fagpur,fagfiir, bagbur) 44 it should not necessarily reflect the Parthian title 
Georaxxcop, as stated to the contrary by Maricq (1958, 380) and Humbach (3988, 104-105). 
In fact a compound *baga-puOra- can mean 'son of god' or 'son of the gods' but 
theoretically also 'son of a giver (i.e. of a divine lord)' in the light of the Sasanian use of 
bay (in anteposition) as 'lord'. Then the direct and formal equivalence with Georaxxcop is 
not so evident because of the different implications of the semantic areas covered by Gr. 
Geoc, and Indo-Ir. *bhaga-. In the light of the interpretation given by Sims-Williams ('son 
of the gods') the stem *bhaga- seems to be related to the sphere of the divinities and not 
specifically with that of the deified kings. In addition we should find something like a 
derivation from *bagapitar- in correspondence with Georaxxcop or, on the other hand, 
Qeoraxic, as a proper equivalent of *baga-pu9ra-. 45 Thus, in a Kushan context, between 
India and Iran, it is difficult to insist only on the Iranian side either by excluding 
completely the Indian background, 46 where the king can be a deva- (i.e., as Gonda 1969, 
24 47 suggested, a member "of a class of powerful beings, regarded as possessing 
supernormal faculties"), or by dismissing the relevance of the Chinese sources stating in 



Will 1982,403. 
43 See now Sims-Williams 1998, 87. 

44 

Henning 1938, 94; Humbach 1988, 105-112. 

But see the reasons of Maricq (1958, 380) against such an objection. 

As in the case of Maricq 1958, 379. 
47 Note that Gonda (ibidem, nn. 1 74 and 1 75) refers to an old article by Kuhn (1912,217 IT.), where the 
royal title devaputra- in the Mathura inscriptions was considered as a translation of a Parthian title but also of 
the Chinese title t'ien-tzu 'son of heaven'. On the other hand, it is remarkable that the idea of 'heaven' has 
been interpreted, in an Iranian context, with the word for baga-; see Bailey 1989, 403; but cf. Maricq 1958, 
379-380 and Humbach 1988, 105-114. 
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the 3rd century A.D. that the king of the Yiieh Chih was named 'son of heaven' (i.e. a title 
corresponding to that of the Chinese emperor). 48 

Thus, specifically returning to the coins of the first Frataraka governors it is unlikely 
that, apart from any chronological problem, they refer to the Parthian kings giving them 
the title of bayan, a title that the Parthians themselves did not use on their own coins until 
the 1st century B.C. and then only in Greek. It would also be unlikely to refer to the chro- 
nologically later Kushan tradition, where the Bagas are the gods (cf. the compound 
PaYE7UX)/paic[a]ve 'scion of the race of the gods') 49 and, with direct reference to the king, 
pkxyo is probably the 'lord', as Sims-Williams (1989, 404) suggested for the phrase / bago 
sao Kaneski 'the lord king Kanishka'. 

In the third case (bayan = the deceased Achaemenid kings) we note that the mention 
of bayan alone or only of bay as strictly and clearly allusive to a deified "dead" king (e.g., 
as in Lat. divus) remained unknown in Sasanian Iran too. 50 In addition, till the rise of the 
Sasanians, who - as is well known - were individually called bay in their inscriptions, we 
do not possess any compelling evidence for such an interpretation. Here it is true that bay 
occurs before the king's name followed by the official royal title of sah, but it never ap- 
pears alone in the sentences: where we find a human bay, we find the explicit mention that 
he was a sah. The only interesting piece of evidence we have at our disposal, for instance, 
when reading the great trilingual inscription of Sabuhr I at the Ka'ba-i Zardust (SKZ), is 
represented by the Sasanian official protocol where both Sabuhr and his father Ardasir were 
at the same time *mazdesn 51 bay 'Mazdean divine Lord', and ke cihr az yazadan 'whose 
origin (or semen [comes]) from the gods'. 52 On the contrary Sah Pabag was only a bay and 
the eponymous ancestor of the dynasty, Sasan, simply a xwaday (Gr. vers. KiSpioc,). 53 This 
seems to mean that the royal epithet bay 54 for a local sah was already introduced in the 
Sasanian family before the full ascent of this clan to the dignity of sahan sah, as the numis- 
matic sources from Pars actually confirm with the presence of the simple title bay starting 
from the coins of Sabuhr (bgy shpwhry MLK') 55 the son of the divine Pabag (BRH bgy 
p'pkyls'pwhry p'pky) and of his brother Ardasir V (bgy 'rthstry ML,K'f b the son of Pabag 
(BRH bgy p'pky) and the future king of kings. These data also convey the strict distinction 
which was clearly introduced together with the use of a different and larger number of titles: 
the early sah actually was only a simple bay, while the sahan sah became a *mazdesn bay 
ke cihr az yazadan, a change which is clearly visible, e.g., on the coins of Ardasir just be- 



See Humbach 1988, 1 1 1 and passim. 

49 

See Sims-Williams 1998, 86. 

Apart from Zor. Pahlavi expressions im bay 'this lord' and oy bay 'that lord' respectively meaning 
'His (present) Majesty' and 'His late Majesty'; see Sims-Williams 1989,404; cf. also Bailey 1971, 155 n. 2. 
On the reading *mazdesn see Panaino 1993; cf. Huyse 1999, II 2-4 and in particular n. 12 at p. 4. 
For a history of the syntactical interpretation of this sentence see Sundermann 1988, 338. 
53 See SKZ, § 36 (Huyse 1999, 1 49, II 1 15). 
Perhaps M.-L. Chaumont (1958, 170) is not wrong in suggesting that "en adoptant ce titre, ils 
cherchaient ... a dormer a leur dignite et a leur personne un caractere sacre et intangible". 
55 SeeAlram 1986, 185. 
56 See Alram 1986, 186. 
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fore and after his ascent to the imperial power. 57 Despite the fact that the Greek version of 
the Sasanian inscriptions undoubtedly presents us with a sort of apparently "divine" status 
of the king, because bay is systematically translated with Geoc, (or in the genitive with Qscm), 
we need to introduce an additional remark: although no apparent distinction between bay 
and yazadan was marked in the Greek text S8 (both Pahlavi words being invariably trans- 
lated as Beck; [or 6ecro] and Oerav), 59 it is reasonable to suspect that such difference existed and 
that it was strongly based on the inner terminology of the Sasanian clan and its religious ori- 
entation. 60 We would not otherwise understand the function of such a precise distinction, 
which could not be the fruit of an improvised and superficial invention. Thus, it remains an 
open problem - to which we will return - whether the Greek translators were not able to real- 
ize or simply to render the subtle nuances of both terms (which, in fact, are never super- 
imposable in the language and in the formulaic style of the Sasanian inscriptions), or if such 
an apparent Greek levelling had perhaps other reasons. The evident mention of yazad in the 
3rd century Sasanian inscriptions is in fact very instructive; its use is strictly referred to di- 
vine beings and never to human ones while that of bay (in the singular) refers either to the 
divine status of the king (when preceding the king's name) or to a god (only when in post- 
position) as in the pertinent examples given by M. Boyce (198 1 , 65-66) in regard to the in- 
vestiture scene of Ardaslr at Naqs-i Rustam: paykar en ohrmazd-bay 'this is the represen- 
tation of Ohrmazd the God' (ANRm-b) 61 and paykar en mazdesn bay ardaslr sahan sah 
'this is the representation of the Mazdean Lord Ardaslr, King of Kings' (ANRm-a). 62 We 
should also emphasize that this strict distinction between the syntactic anteposition or 
postposition of the "divine" epithet 63 was regularly respected as a rule in Middle Persian 
for bay, in Parthian for bay, and in Sogdian for /Say-, 64 with very few exceptions. 65 In the 
Middle Persian of the Sasanian inscriptions we find that the use of bayan is restricted to 



See Alram 1986, 186 and 187. Unfortunately we do not have coins of Pabag for deducing if the title 
bay was already assumed by himself or given to him post mortem. 

As Sundermann (1988, 338-339) has stressed, the distinction between bay and yazadan, which does 
not appear in the Greek text, confirms an Iranian origin of this formula against the hypothesis of a Hellenistic 
origin and of a hypothetical translation from a preceding Greek formula. 

59 With reference to Gershevitch 1954, § 122; see nowHuyse 1999, II 4-5. 
60 See Noldeke 1879, 452 n. 4. 
61 Back 1978, 282. 
62 Back 1978, 281. 

M. Boyce (1981, 65) rightly underlines that "when Kirder wishes to make it clear that the title 
'Ohrmazd-mowbad' conferred on him by Hormizd I, was in honour of the Creator and not the king, he says 
that it was Ohrmazd-bay pad nam 'in the name of Ohrmazd the Lord'". Note that such a pattern (anteposition 
and postposition) is followed also in the Greek version of the Sasanian inscriptions. 

64 See Gharib 1995, 100. Cf. the incipit of one of the Ancient Letters (Reichelt 1931, 22, 23): 'R Pyw 
xwt'w fiy'ny BRyznyS't 'An der Gott-Herr, den Gottersohn ZnyS't'. 

See Boyce 1981, 64-65 (with bibliography) who refers to the occurrence of Bay Zurvan inMMP- 
while in Buddhist Sogdian we have 'zrw' fiyy-, of bay Narisaf Yazd in a late Man. text and finally of Bago 
Mitro in a Bactrian legend engraved on a coin of SabuhrKusansah. On the other hand, the Bactrian sentence 
i bago sao Kaneski (see Sims- Williams 1989, 404) shows a pattern closely comparable with that attested in 
the Sasanian inscription. 
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single stereotyped and archaic expressions such as bayangah, i.e. lit. 'the gods' place', for 
'paradise' in Kirdir's inscriptions ('RHY'n g'sy'm KKZ 3-4; bfgdj'n (g'sy) in KNRm 9) 66 
instead of the Zoroastrian term wahistfawj 'the Best Existence', a use which finds parallel 
in Sogd. fiayestan (fiyyst'n), 61 as already noted by M. Boyce. 68 On the other hand, if 
yazadan is currently attested in the Middle Persian of the inscriptions, 69 bay still remains 
widespread for 'god' and bayan for 'gods' in Manichaean Middle Persian texts, where 
both forms were attested together with more usual Zoroastrian terms like yazadan and 
mahraspanddn. 70 From this use we cannot deduce that in Parthian times as well as in early 
Sasanian times the use of (Parth.) bay, (MP) bay was already restricted to the semantic 
sphere of the royal deified power. On the contrary, its understanding as 'god' remained re- 
markably constant, at least beyond strictly Zoroastrian circles: a number of MMP occur- 
rences like bay wdbarigan 'the true God', bay burzist 'the loftiest God', bay I ba'an 
abardom 'God, the highest of gods' (etc.), listed by M. Boyce, 71 are clear witness to such 
an assumption. In addition to these remarks, it has to be noted that only under certain well 
marked conditions bay might mean 'lord' with reference to the king (anteposition, 72 pres- 
ence of the name of the king and of his royal title). I would like also to point out that the 
other male members of the royal family did not share this title with the reigning (and with 
the deceased) king(s); it was an exclusive prerogative of the Sah. The change and evolu- 
tion of the title with the addition of *mazdesn does not imply a bold break with the recent 
past of the period of Pabag, but no doubt signifies that in the official program of the king 
the "Mazdean divine quality" of his prerogatives was presented in an official way and with 
a special meaning, de facto subjecting the highest royal power to its Mazdean status. It be- 
comes a political manifesto confirmed by the following formula ke cihr az yazadan, by 
which the sahan sahs apparently used to declare their own divine nature (at least according 
to the Greek interpretation with the words eic yevouc, 6ecov). The Sasanian terminology re- 
flects however a theologico-political synthesis of three different traditions; 73 first, we find 
the long-term continuity influenced by the Old Persian (but also the Frataraka) western 
Mazdean cult of the gods under the name of Bagas; second, we have to consider the possible 



See Gignoux 1991, 55, 68; cf. Back 1978, 393. 
67 Or Pjy'st'n; see Gharib 1995, 103. 
See Boyce 1981, 62; but according to Huyse it is unclear whether bayan in bayan gah refers to 'gods' 
or 'men' (1999, II 5 n. 15, with literature). 

See sentences like ohrmazd ud yazadan, yazadan ud sahan sah, kirdagdn isah, already remarked by 
M. Boyce 1981, 63; see also Gignoux 1972, 38 (subyzd'n) and 67 (svby'ztn). 
See again Boyce 1981, 63. 
71 Boyce 1981, 63; cf. also 1975, passim. 
About the occurrences in Pahlavi texts see Bartholomae 1920 9-10 

73 

In my opinion M. Boyce's statement (1981, 70) that "there is no evidence to suggest that 7x>roastrians 
ever adapted the un-scriptural word baga to bear the majestic significance of 'God'" is too extreme, first, 
because baya- is in any case attested in the Avestan texts (and for instance in Y. 10, 10 bayo is translated in 
Pahlavi as bay, and not as yazad; see Josephson 1997, 91-92), second, because we have to imagine a fusion 
of trends and traditions under the Sasanian dynasty, as in the case of the language of their inscriptions. 
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(but in my opinion slight) impact of the Parthian tradition 74 and that of the Hellenistic con- 
ception of the divine king, 75 particularly in the case of the title 0EO7tdxcop 'son of God' 
(which was no longer attested after Mithridates HI, 57-54 B.C., and thus could not have 
exerted an enormous impact on the Sasanians); third, we can probably see the later imposi- 
tion of the Avestan tradition, where the presence of the term baya- proves to be of minor 
importance, actually restricted 76 to Ahura Mazda (Y. 10, 10; 71, 1) and Mah 'the Moon' 
(Yt. 1,5 = Ny. 3, 7) 77 in very limited occurrences, while in Yt. 10, 141 we learn that MiGra 
'has by far the greatest insight among the dispenser (divinities)' (bayanam asti 
xraepastdmo); 1 * in addition, after the fresh analysis of Kellens ( 1 994, 24-25) it is clear that 
L. Av. baya- is not employed as a general title for a divine category. We should actually re- 
flect on the fact that the importance assumed by the yazatas in the Later Avesta was in- 
creasing, and although Kellens ( 1 976, 1 2 1 - 1 26; 1 994, 22-2 3 ) rightly notes that some of the 
Avestan divine beings were never called yazatas, the Middle Persian use of the terms 
yazad and yazadan (frequently referring also to Ohrmazd himself as in the standard for- 
mula pad nam i yazad or yazadan) 19 shows the final effects of an actual generalization of 
such a divine category. Thus, if the Sasanian kings never dared to declare themselves 
yazad(an), this was due to a precise theological assumption, based on a distinction be- 
tween yazad and bay (but also on that between bay and *mazdesn bay) which does not nec- 
essarily represent an extraneous conception of royalty clashing with the Mazdean tradi- 
tion. 80 In particular, presumption that the bold distinction in the meaning of M.P. bay - 
'lord' (only) in anteposition and 'god' in postposition, but both sometimes rendered with 
the heterogram ORHYA - was probable, in my opinion, because among the Sasanians a 
trend prevailed which was more closely linked to the Avestan background. In the Avestan 
context baya- still preserved a more original meaning equivalent to that of '(divine) dis- 
tributor' and not strictly and exclusively that of 'god. 81 Starting from this original meaning 
it was possible to enforce its pure divine implications, as happened in Old Persian, or to de- 



As on the contrary assumed by Bartholomae (1920, 8) and Gnoli (1998, 136-137). 

Noldeke (1879, 452), for instance, suggested that the designation of the king as 'god' was introduced 
by Alexander from Egypt and that its model was followed also by Ardasir. 

76 See Zimmer 1984, 190-193; Kellens 1976, 126; 1994; Boyce 1981, 62; cf. von Wesendonk 1933, 
106 (who also compares the O.P. syntagma maQista- baganam with the L.Av. mazisto yazatanam in Yt. 16, 
16; cf. also p. 317 n. 505); Gnoli 1989, 96; 2000, 32. 

77 

Note that in the Anthology ofZadsparam 30, 5, the moon is still called bay in the sequence . . . mah 
bay . . .; cf. Gignoux-Tafazzoli 1993, 98-99. 

7R 

Cf. Gershevitch 1959, 144-145. 

79 

See the chapter dedicated to the Zoroastrian lists of 101 names of Ohrmazd in Panaino 2002, 1 1 9- 1 30). 

As on the contrary suggested by Gnoli (1998, 137) who, following Bartholomae, emphasizes the 
Parthian role in the transmission of the Hellenistic concept of the deified king. 

We may recall that Sims-Williams (1989, 404) has already noted that "It is not likely that Olr. baga- 
derives from a word meaning 'god' in IE., despite the occurrence of bogu 'god' in the Slavonic languages 
(probably as a result of Iranian influence) ... In the later Avestan texts baya- occurs occasionally as a title of 
divinities ... but it is debatable whether it should be understood in the earlier sense of 'dispenser' (cf. OInd. 
bhaga-) or already as 'god'. 
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velop a common value of 'lord' (meaning 'a generous authority'), whether human or di- 
vine. In addition we should stress that the Sasanian kings were ke cihr az yazadan, but 
never true yazad(an), i.e. 'gods', 82 stricto sensu, and, on the ideological level, it is not cer- 
tain that such an expression was directly opposed to the Parthian title Geortdxcop 'son of 
God'. 83 

At this point it is useful to recall that in the letter sent in 590 by Xusraw II Parwez to 
Wahram Cobln (and quoted - probably from the History of Johannes of Epiphaneia 84 - by 
Theophylact Simocatta IV, 8), 85 the sahan sah declares himself to be, among many other 
epithets, ev Qeoic, u.ev avGpccmoc; ayotOoc; kocI auovioq, ev 8e xoic; dvQpamou; 6ebq 
eirutravecvKXTOc; . . . f|X.vcp cyovavaxEX'icov icai xr\ vvjkxi xapi£6u.£voc; ouuaxa 'among the gods 
a righteous and eternal man, among men a god most remarkable . . . rising together with the 
sun and bestowing eyes on the night'. The distinction between the royal and divine 
dimension is subtle but clear: with respect to the gods, the king emerges as a superhuman 
being, like an immortal (auovioc,); as royal entity, he looks like a splendid god on earth (Owe, 
otujxxveo-TOiTCK;). 85 Doubtless, according to these titles, the Persian kings did not consider 
themselves as gods in the sense of a real yazad, but as human beings sharing divine 
prerogatives with respect to the other men. It is worthwhile noting that in another letter, 



The point of view of the Christians was of course different because they refused in toto such a title 
and considered it blasphemous; as Noldeke noted (1879, 452 n. 4), according to a Syriac martyrology, 
Sabuhr II declares: 'I am of the semen of the gods', which seems to be a translation of the Gr. construction ek 
Yevou; 9ai>v; see for more detailed references and for other Syriac sources Sundermann ( 1 988, 339-340). On 
the other hand, Noldeke pointed out that the assumption of names like Ohrmazd etc. by the Sasanian kings 
did not represent a "Verkorperung" of such a god, but only an act by means of which the king placed himself 
under the protection of the chosen divinity. 

This influence cannot be excluded because we know that the Parthian coins still circulated during 
Sasanian times, but, on the other hand, it is improbable that it was very significant. 

See M. and M. Whitby in the introduction to the English translation of Theophylact Simocatta 1986, 
xxi-xxii. 

85 

See the text edited in Theophylact Simocatta 1834, 175 and the revision of the edition of C. De Boor 
by P. Wirth in Theophylact Simocattal972, 164; cf. also the translation by M. and M. Whitby (Theophylact 
Simocatta 1986, 114). 

86 

In this case I would like to underline the direct continuity with the Hellenistic and Parthian royal title 
(in particular on the coins) of i%\.tyxw&. About the political meaning of the sentence attributed to Xusraw II in 
his letter to the Byzantine Emperor Maurice (in 590), in particular the mention of the two luminaries (in 
reference to the Roman and the Persian Empires: Theopylact Simocatta, Historiae 4, 1 1 8w xiciv o|>eaAuou; 
xov kocjiov mraA.d|i7CEceai raxvxa ava)8£v kox e£, ap3cf|c, to Beiov E7tpaYM.ax£i3oaTO, tout' eotl xfl 
owaTcoTdTTI Ttov Tcouaifov pactAeCqf Kai tou; Euitpovecxaxoic, cKrptxpoi^ xf^ neporov roXiTEiac, 'the divinity 
provided that the whole world should be enlightened from the highness and the beginning by two eyes, 
namely by the most powerful empire of the Romans and the most prudent sceptre of the state of the Persians'), 
see Carile 1994, 53-54; Dujcev 1966, 276-277. See also the English translation by M. and M. Whitby 
(Theophylact Simocatta 1986, 1 17, and in particular fn. 40 with reference to Peter the Patrician, fr. 1 3 and his 
image of the twin eyes of the world in the context of Roman-Persian negotiations in 290 and to Malalas 449, 
19-20 for the salutation form in a letter sent from the sahan sah, the eastern sun, to the Roman Emperor, the 
western moon); cf. also Theophylact Simocatta 1985, 298-299. 



The bayan of the Fratarakas: gods or 'divine' kings? 



279 



sent by Xusraw I to Justinian (and quoted by Menander) 87 in order to sanction the 
fifty-years' peace treaty established in 562, the first title of the Sasanian king curiously is 
not Q&Sc,, but Qevoc, 'divine', evocative of the Lat. divus or divinus with reference to the 
imperial power (see below). 88 In addition, the fact that Xusraw is mentioned as oq ek Betuv 
XapaK-np^Exai 'who is made in the image of the gods', does not simply confirm the 
continuity of the Sasanian formula ke cihr az yazadan (which disappears from the 
inscriptions and coins at the time of Wahram, 420-438), 89 but also reflects in my opinion a 
different interpretation of Pahl. cihr (in particular with respect to that of yevoc; as given in 
the early Sasanian inscriptions), a term, which, as is well known, can also mean 'visible 
form'. 90 Here we have a (perhaps) 91 different (with respect to the early Sasanian Greek 
version: ek yevouc; Becov) but also literal translation/interpretation of the standard Pahlavi 
expression ke cihr az yazadan, which in Menander's quotation seems to be rendered word 
for word, and where the idea of cihr corresponds to that of Gr. xapotK-np 'stamp (on 
coins) ' 92 and not simply to that of 'nature' 93 Consequently, if that was the very meaning of 
the Pahlavi title given to the Sasanian kings, the intrinsic meaning of the other titles 
assumed by Sabuhr II in his epistle to the Emperor Constance now becomes clearer: Rex 
regum Sapor, particeps siderum, frater Solis et Lunae ... 'I Sapor, King of Kings, partner 
of the Stars, brother of the Sun and of the Moon ' , 94 which indeed has to be connected with 
Petrus Chrysologus' (5th century) description of the Sasanian kings: 

neue sumus ut persarum reges, qui subiecta nunc pedibus suis sphaera ut polum se calcare 
dei uices mentiuntur? nunc radiato capite, ne sint homines, solis resident in figura; nunc in- 
positis sibi cornibus, quasi uiros se doleant, ejjeminanlur in lunam; nunc varias velut siderum 



See in fact Menander (1829, 353). Cf. Christensen 1945, 260; Oikonomides 1971, 274-276. 

88 

See Liddell-Scott 1 940, 788; on the other hand, we have to note that Q&tx, is also used for heroes; cf. 
Humbach 1988, 98; with regard to Lat. divus see Schwering 1914-1915. 

SO 

See Sundermann 1988, 340. 

90 

SeeMacKenzie 1971,22 (sub c7/irand cihrfagj); Nyberg 1974, 55. Cf. Av. cidra-, adj. 'manifestos', 
but also 'vision' (as n. stem), related with Ved. citra- (see Mayrhofer 1956, 387) but we have also ciOra-, n. 
'Same, Ursprung' which Bartholomae considers of a different origin and etymologically unrelated to the 
first stem (1904, 586-587), but I am unconvinced by such a conclusion. 

91 

In fact, the ambiguity of cihr concerns also the semantic value of Gr. yzvoc, which, as Sundermann 

rightly remarks (1988, 339-340), can mean 'dcr Aspekt der "Wescnsart" . . .', although he underlines the 

importance of the Syriac sources, where the interpretation of cihr as 'nature, seed, semen' is clearly attested. 

On the other hand, Sundermann (ibid. ) pointed out that the Zoroastrian theology of the Sasanian period does 

not attest any deification of the king, while his representation as the 'Ebenbild' of the god was quite probable. 
92 

XapaKxrpid^co and xopotKirpi^co have in fact the technical meaning of 'minting, engraving, 
inscribing' (also on coins) (see Liddell-Scott 1940, 1977). 

93 The opposite interpretation has been suggested by Sundermann (1988, 340). 

94 Ammianus Marcellinus, XVII, 5, 3 (cf. ed. and transl. Rolfe 1982, 332-333). See Christensen 1945, 
237, 260. I think that it would be too bold to assume that such an expression clashed with Zoroastrian 
orthodoxy, like the use of bay as a title for the king, as assumed by Widengren (1965, 319); see differently 
Gnoli 1998, 135. 1 would like to note that the comparison with the two luminaries is also attested in the letter 
of Xusraw II to Wahram quoted above, where the technical term 'rising together (consurgens) with the sun' 
is used for the king, and in the following letter of the Sasanian King to the emperor Maurice. 
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sumunt formas, ut hominis perdant Jiguras 'And are we not like the Persian kings, who lie by 
saying that, having subjected the sphere under their feet they trample (on it) as on a pivot in the 
place of the gods? Now with a beaming head, they sit in the image of the sun, as though they 
were not humans; now, with horns imposed on themselves, they become like women in the 
moon, as if they were regretting to be men; now they assume various forms like (those) of the 
stars in order to lose their human shape' , 95 

The cihr is in fact strictly connected with the visible form of the astral beings, and in 
this conception of the king as a man made in the image of the gods, but playing the role of a 
'cosmocrator' on the earth and on his throne at the centre of a cosmic hall, 96 it is quite rea- 
sonable that reference was made to the brightest divine beings visible in the sky, the Stars 
and the two Luminaries 97 which maintain their Ahuric prerogatives also in the Zoroastrian 
cosmology of the Sasanian period, hi this sense the semantic contrast between 2 cihr 'se- 
men, origin' and l cihr 'visible form' (MacKenzie 1971, 22) seems to be practically ob- 
scured, because the supreme role of the image of the king was related to an extraordinary 
and semi-divine (or astral) nature. I would like to point out that in some later Pahlavi texts 
the "positive" astral beings can be also called bayan in opposition to the demoniac planets, 98 
and that, for instance, the moon 99 was considered 'intangible' (agriftar) but 'visible' 
(wenag), i.e. it took part in the two states of the creation, the menog and the getig. The 
same idea is suggested also in the third book of the Denkard, chap. 51, 100 where the sun, 
the moon and the stars are listed among the immortal beings which are visible and endowed 
with an inseparable covering of light, while the human beings have only an immortal es- 
sence but a mortal covering. Moreover, we may note that in addition to the royal xwarrah 
distinguishing the sahan sah from other human beings, in the investiture scenes of the rock 
reliefs the Sasanian king was given the same cihr as the gods; in other words, according to 
the formal patterns of this official iconography, the king and Ohrmazd, e.g., were distin- 
guished from one another only by some special devices (the crown for instance or the 
barsom), but their size, physical aspect, dress, horses, etc. were exact mirror images of 
each other. 101 Thus, because the kings' cihr was established by the gods - i.e. by the 
Yazad(an) - as many other positive things created and protected by Ohrmazd and by the 
other divinities, we may deduce that the kings also assumed, as masters of the State and of 
the Church, the status of extraordinary beings on earth, i.e. that of the bay in the more re- 



Sermo 120, Patrol. Lat. (Migne 52), 527; see now PetrusChrysologus 1997, 390-391; cf. L'Orange 
1953, 41-42. 

^See L'Orange 1953, 18-27, 37-47, 64-79 with textual sources and bibliography. 

See again L'Orange 1953, 37-46 and passim. It would be necessary to discuss also the problem of the 
iconographic references to the Sun and the Moon in Sasanian royal art and their role and meaning, a subject 
which I shall deal with in another article, dedicated to the Sasanian royal titles in the Byzantine epistolography. 

See, e.g., Denkardm, chap. 192; chap. 263 (tr. deMenasce 1973, 199, 267); Skand-Gumamg Wizar 
IV, 28-38 (tr. de Menasce 1945, 52-53). 

99 

See Panaino 2000, 470-471 with texts, references and bibliography. 
100 See de Menasce 1973, 61. 

See, for instance, the investiture scene of Ardasir at Naqs-i Rustam, but these patterns are quite 
common in the investiture scenes in the Sasanian rock reliefs. 
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stricted sense of 'divine lords', 102 and that they assumed on earth an image similar to that 
of the gods, but, in my opinion, without any complete (con)fusion of the two different di- 
mensions and roles. In other words the Sasanian kings never considered themselves to be 
exactly like Ohrmazd or the other yazaddn, and their careful and contrastive use of bay and 
yazad represents compelling evidence of this statement. Their acceptance of a divine title, 
starting before Ardasfr's prise de pouvoir, undoubtedly reflects a Hellenistic influence, 
but not an uncritical imitation of foreign customs, because - as I have just suggested - in 
the case of bay (in anteposition) the semantic evolution to the meaning of 'lord ' could have 
been partly infected by a meaning similar to that of 'distributor' and not strictly by that of 
'god' . 103 1 suggest, moreover, that the early translation ek yevotx; 9etov, through the appar- 
ent Greek "indifference" by rendering both bay (in syntactical anteposition) and yazad(an) 
with the same word, Qeoq, could reflect not only or simply a sort of incapability of the 
translator(s) of the Sasanian court protocol in distinguishing these theological differences, 
but also the fruit of a deliberate political choice. Thus, in the Greek version of the Sasanian 
royal inscriptions, the Hellenistic, and in general Western, patterns of the deified king 
were directly preferred and evoked, because they were already current and more compre- 
hensible to the local peoples and to the Roman (and Greek) enemies of the Persian empire. 
In addition we may deduce that in the Eastern areas of the Roman empire the simple corre- 
spondence 104 divus = Qeaq was actually possible, although the semantic and political impli- 
cations of both words were not at all identical. In short, the Sasanian ideological 
propaganda was partly simplified and deliberately translated and adapted according to the 
Roman and Hellenistic political language of royal power, although this process did not pro- 
ceed without inconsistencies. Indeed it is well known that the use of bay (as referred to liv- 
ing kings) did not correspond to that of divus among the Romans (as referred to deceased 
kings), but the continuity of the Hellenistic tradition made possible the (different and 
asymmetric) use of Bedc, for divus, so that Qeoq became the best "political" translation of bay. 
We can simply state that eedc, comes midway between bay and divus, but does not pre- 
cisely correspond to either. From a strictly religious point of view, we need also to con- 
sider that the rigid antagonism between Ohrmazd and Ahreman, and the basic radical 
dualism of the Sasanian theology had nothing to do with a standard polytheistic faith. The 
final aim of Ohrmazd was the total destruction of Ahreman, and the minor divinities were 
not considered independent gods as in the traditional Greek and Roman religions, but as 
kinds of champions in the battlefield against the evil forces. Paradoxically, as Pettazzoni re- 



A different problem concerns the derivation of the Turkish title bag, later bey, from an Iranian 
language (and an Iranian model), which would show the progressive adaptation of such a term; there are, 
however, some doubts about this derivation; see Doerfer 1965, 402-6; Sims-Williams 1989, 404. 

I would like to stress that in Sanskrit and Pali deva is used also for a king, in this case usually in 
vocative (see Rhys Davids-Stede 1992, 329b); thisusagedoes not reflect any kind of divinization of the king 
(which, in a Buddhist context would have a limited significance), but simply a sort of honorific denomin- 
ation; a different solution is suggested by Humbach 1988, 94-6, who emphasizes the Hellenistic background 
of such a divine royal title in India. 

104 

See Liddell-Scott 1940, 791, e.g., with reference to Mon.Anc.Gr. 10, 4. 



282 



Antonio Panaino 



marked (1920, 96 n. 109), the dualism did not prevent the Zoroastrian religion from being 
inserted in the typology of monotheism: actually it is polytheism which is incompatible 
with dualism but not with monotheism which involves some dualistic features (as for in- 
stance the presence of the devil). In addition, Zoroastrian dualism has only one god and 
creator-organizer of the cosmos, who is Ohrmazd; Ahreman is only the opponent, who 
will be extinguished at the end of the war between the two principles, and is not a true 
"coeternal" god, but the arch-demon or the dew-sah 'the king of the demons'. 105 We need 
also to stress the fact that Sasanian Zoroastrianism had a developed (and in certain aspects 
systematic) theology; thus it was markedly different from other religious systems purely 
based on a blend of orthopractic and ritualistic rules 106 (although these were very impor- 
tant in Iran too). According to such a general scheme, the king also represented a cham- 
pion of the religious order and his role in society gave him extra-human powers and 
functions. In this sense, he was thus in a position to share a number of prerogatives with the 
highest god and his "minor" (in the sense of "subordinate") divinities, like Mihr, Anahld, 
the Sun, the Moon, etc., the yazad(dn) (who are in fact represented on the Sasanian investi- 
ture scenes and on the coins). On the other hand he lives during the mixed state, the 
gumezisn, the earthly and physical condition of thege% dimension where he has to lead 
the front line fight against the evil forces. This condition makes him a bay, gives him the 
cihr of the yazadan, but does not "transubstantiate" him into a real yazad like Ohrmazd 
and the other divinities. Royalty corresponds to the den, wl the religion, according to many 
passages of the third book of the Denkard, m and only its subordination to Ohrmazd confers 
legitimacy on the royal power. It is clear that such theological nuances would have seemed 
very peculiar and probably incomprehensible beyond the narrow context of Sasanian royal 
ideology, and very inconsistent on the Western borderlands. For these reasons, I suggest 
that the Greek versions of the Sasanian inscriptions present us with a simplified language, 
which was more understandable and which possibly made a more direct impact, thanks to 
the echoes of Hellenistic ideology concerning the deification of the kings and to some ex- 
tent the Parthian precedents, which in their turn emphasized, but only in the Greek lan- 
guage, the image of the deified king. In particular, I would like to indicate the pronounced 
difference between Parthian and Sasanian religious traditions on the one hand, and, on the 
other, the Hellenistic and Roman ideologies concerning the phenomenon of the "humanis- 
ing of the gods", which took place under Alexander and his followers, and that with the 
works of Hecateus and Callimachus made a strong impact on the Roman imperial culture, 



See the Anthology ofZadsparam 34, 30; cf. Gignoux-Tafazzoli 1993, 120-121 . 
I06 SeeNock 1961. 

According to the Pazand text of the Skand-gumanlg WizarX, 67.-14 (see de Menasce 1 945, 118-119) 
'the royal Bagan, of the race of the Kayanids' {*bay$na xvaddea i Kai tuhmaga) have received the den, 
which was given to the priest Adurbad j Mahraspandan, during the reign of Bay Sahpur i saha salt i 
Hormezda 'of the Lord Sabuhr, the king of kings, the son of Hormizd' . It is clear that here reference is made 
to Hormizd II, father of Sabuhr II, and not to the highest god. 

ISee, e.g., chap. 58 and 273 (de Menasce 1973, 65, 274-275); a useful list of chapters concerning the 
royalty is given by de Menasce in the index at p. 440. 
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as shown by Bosworth (1999, 9-11). We do not find compelling reasons for assuming that 
Iranian peoples knew of some euhemeristic process through which the gods were human- 
ized and contrariwise men, and in particular kings, were deified. 

After all these general considerations I propose that it would be more prudent to as- 
sume that in the expression Frataraka T bayan 'the governor (for the sake/for the account = 
in the name) of the Gods' (if this is the "echtpersisch" underlying "legend") only the ancient 
gods of Pars were meant and referred to. The Fratarakas, who did not yet feel or dare to de- 
clare themselves 'kings' (MLK' = sah) as they did only after Wadfradad I, preferred to de- 
rive their own authority from the divine powers of their land. These divine powers were the 
same gods worshipped by the Achaemenids, whose memories through their monuments 
and symbols (directly evoked in their coins) were still alive in their culture. Thus, by men- 
tioning the Bayan, the Fratarakas established legitimacy for their power, which paradoxi- 
cally was not of royal derivation (because they were not descended from the Achaemenid 
line and perhaps out of traditional respect for these royal prerogatives, they did not claim 
descent from them), but was placed under divine protection and authority. In fact they ex- 
ercised their power in the name of the same gods, 109 Ahuramazda, MiQra, Anahita (and the 
other existing gods) 1 10 who protected the Persian empire, and who chose and legitimized the 
Achaemenid dynasty and its empire. What is very remarkable is that this very legend was 
an important act of political and religious propaganda, because after the collapse of the 



Although M. Boyce insists on the fact that in the inscription of Artaxerxes EI (A Pa, 23-24; see Kent 
1953, 156), the formula a uramazda uta midra baga has to be understood as referred to three different 
divinities: Ahura Mazda, Mi9ra and (the god named) Baga, I would prudently like to remark that if she is 
right in noting that "when Mithra is invoked alone, or in the triad Ahuramazda Anahit" uta Mithra, no 
Bagalbaga appears" (in Boyce-Grenet 1991, 1 12 n. 235; cf. Boyce 1981, 72; 1982, 15, 139), it is also true 
that we should expect a sequence like *a h uramazda miOra uta baga, while the actual disposition of the 
conjunction does not support the direct comparison with a sentence like the one mentioning Ahuramazda, 
Anahita and Mi9ra (which appears with Artaxerxes II); see in particular Klein 1988, 389. The argument put 
forward by M. Boyce (1981, 72) stating that after this sequence we should find a verb in a dual and not in a 
plural form like the one actually attested (patuv) if the gods here meant were only two, may be correct in an 
O.P. text of the period of Darius I, while at the time of Artaxerxes HI the status of the Old Persian endings 
was clearly collapsing, in particular in case of the declensions and verbal systems; we stress however that the 
category of the dual was one of the first to collapse in the Old Iranian languages and in particular in the 
imperative, whose dual forms are unknown either in Avestan (Kellens 1984, 314) or in Old Persian (Kent 
1953, 77). In addition neither is the existence of a new triad (i.e. Ahura Mazda, Mi9ra and Baga) contending 
for the leading role with an old one (i.e. Ahuramazda, Anahita and Mi9ra) supported by further evidence, nor 
is the existence of an individual god named Baga clearly attested in Old Persian or in Avestan. I have the 
impression that in this late inscription we find a new use of baga-, placed after the name of the god, which 
could be a forerunner of the rule attested in Middle Persian. In the earliest O.P. inscriptions baga- occurs 
before or after the name of Ahuramazda, but never in direct contact with it: see, e.g., baga vazarka 
a uramazda ... in contrastive comparison with ahuramazda vazarka haya maOista baganam . . . See Kent 
1952, 199. On the problem of the interpretation of baga- in Old Iranian onomatology, see Gignoux 1977a, 
120-125; 1977b; 1979, 88-90 and passim; butcf. Zimmer 1984, 198-206; 1989; Dietz 1978, 111-114, and 
Schmitt 1991, 111-114, 118-119. 

On the sentences a uramazda hada visaibis bagaibis and a h uramazda uta aniyaha hagaha tayaiy 
hantiy (DB 4, 61, 63) see Gnoli 1983 with bibliography. 
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Old Persian empire it represented the starting point of an ideological reconstruction of a 
"self-conscience", if not of a prudent self-esteem, based on the greatness of their past tradi- 
tion but at the same time built on the awareness of the actual situation. Such a formula also 
means that the ideological link between the royal power and the gods (i.e. the Bagas) was 
not only maintained, but that many Achaemenid traditions (as far as alluded either in the 
iconography of the Fratarakas coins, or in the reminiscence of the Old Persian formula in 
DNa 13-14 as noted by Skjasrva) still existed in the culture of the nobility which survived 
the humiliation of the Macedonian conquest. We cannot forget that both the political and 
the artistic language of the Fratarakas - whose auto-denomination derives, as is well at- 
tested, from an administrative title of Achaemenid origin - is based on the Old Persian past 
and on its lore, and that it is mostly in this context that we need to locate the role of the 
bayan glorified on their coins. 
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fiNIGMES ARTfflMOLOGIQUES DANS LA COMPOSITION DU HOMSTOM 1 



foic Pirart 

Le troisieme chapitre (karde) du Horn Stom (F 11) 'filoge de Hauma' est fait de trois 
ensembles: une theorie de la malediction (Y 1 1 . 1-3); une autre concernant la part reservee 
a Hauma de la victime sacrificielle (Y 1 1.4-7); un dernier ensemble (Y 1 1.8-10) fait de brie 
et de broc. Vient enfin une double recitation du Vahista (Y 1 1.1 1), qui n'appartient pas au 
texte, mais sert a le cloturer. Les trois chapitres du HS (7 9-11) comptent ainsi respecti- 
vement 32,21 et 10 paragraphes. Or 32 = (3 x 11)- 1; 21 = (2 x 11)-1; 10 = (1 x 1 1) — 1 . 
Comme on verra, cette figure arithmologique n'est pas le fruit du hasard. 

Dans la troisieme partie du troisieme chapitre du HS, Zarat-ushtra va prendre la parole, 
mais deux morceaux inseres, le premier en namo haomai (Y I 1 .8) 'Hommage a Hauma! ', le 
second logomachique 2 (Y 1 1 .9), repoussent ses mots plus avant dans le texte (711.10): 

8. Alors Zarat-ushtra dit: [Hommage a Hauma que Mazda a mis en place! (C'est) le Vahu 
Hauma que Mazda a mis en place. Hommage a Hauma!] 3 

9. [Le seul qui nous. Elles deux pour toi. Pour proteger. De Tura. Pour comprendre. Le lait. II 
honore. Pour arriver. Ou le seigneur. Au cours de la ceremonie. Nous qui avons pris place 
devant vous.] 4 

10. "6 Hauma, toi que 1'harmonie accompagne, toi qui as Pharmonie pour vehicule, je te livre 
mon corps qui a bel aspect: tu (me le) prepareras, 6 Hauma, a l'ivresse, a la meilleure 
existence et au statut d'harmonieux. Puisses-tu m'accorder, 6 Hauma Durausha, toi que 
l'harmonie accompagne, 1 'existence excellente, lumineuse, toute faite de bien-etre, qui est 
reservee aux harmonieux!". 5 



Cet article est la re vision d 'une section de l'Introduction de feu mon Horn Stom (voir Pirart 200 1 , n. *). 

Voir Kellens, VA 350. C'est ici precisement, entre Y 1 1 .8 et 1 1 .9, que la liturgie longue vient inserer 
Vr 3.1-5. Ce karde du Visprad n'a par son contenu rien a voir avec leHS. L' insertion est dictee par larealite 
rituelle extra-textuelle que c'est le moment ou le Zautar va consommer le sacrifice de Hauma. Pour que le 
sacrifice profite a la communaute, il faut qu'elle soit tout entiere presente ou soit supposee l'etre. C'est 
pourquoi le Zautar appelle successivement toutes les classes de la societe, en commencant par les sept 
pretres invisibles qui l'assistent dans la personne du Raspi et qui viennent a tour de role se mettre a la place 
qui leur est assignee par leurs fonctions (Darmesteter, ZA I 452). 

Sat aoxta zaraffustro v namo haomai mazdaSatai v vaijhus haomo mazdaSato :n3mo haomai °°. 

Pour le texte et les explications, voir plus bas. 

Pour le texte, voir plus bas. Je corrige haomai en "haoma voc. et epaxsai en *0fiaxsa ou en 
epaxsaijhe 2eme sg. act. ou moy. subj. pres. de V#/8axs 'preparer (ace) a dot.' pour y voir un subjonctif 
consecutif. II s'agirait de fautes par anticipation sur la finale des mots qui suivent. Cette analyse, qui suppose 
qu'il n'y a pas de jointure secondaire due a un collage entre huraoSa et Ofiaxsai, m'est suggerce par la 
traduction pehlevie: d'une part, le rendu de 0/Saxsai par kit ta man bavad 'so that we may have' (trad. 
Josephson 1997) invite a y reconnaitre un subjonctif consecutif et, d'autre part, l'absence de traduction pour 
le vocatif haomai s'explique par le fait que '(pour que) tu puisses (me le) preparer' est devenu 'so that we 
may have', e'est-a-dire par la disparition du point d'ancrage. Une autre possibilite est d'admettre une 
construction en triple datif apres pairi + V da 'livrer acc. a dat. pour le preparer (dat.) a dat: en faisant de 
Ojiaxsa- un nom d'action. asauua nominatif est a corriger en "asdum vocatif. 
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11. [ = 727.14] (2 x) 6 

Le paragraphe qui contient le namah (= les phrases en namo haomai) est identique a la 
premiere moitie du Y 10.17, mais les paroles annoncees par Sat aoxta zaraOustro 'Alors 
Zarat-ushtra dit' sont bien a reconnaitre dans le Y 1 1 .10 puisque ce paragraphe est a plus 
d'un titre parallele au Y 10.14, qui est aussi un discours de Zarat-ushtra. On ne voit 
pourtant pas bien ici l'utilite de rappeler partiellement les mots du Y 10.14, meme si la 
teneur de ce rappel, certes d'une grande portee religieuse, montre des extensions. Autre 
anomalie: l'incise d'un namah et d'une logomachie entre l'annonce des mots de 
Zarat-ushtra et ces derniers. En realite, le Y 11.10 est la juxtaposition originale ou 
secondaire d'une partie du Y 10.14 (pairi te haoma asaum asauuazo dadami imam tanilm 
yd me vaenaite huraoSa), de deux elements inconnus par ailleurs (QpaxsSi haomai maSdi 
hauuarfhai asauuastSi •: et pairi me tumcit daiia haoma x asSum duraosa) et d'un 
morceau qui se retrouve en A 1.12 (vahistam ahum asaonam raocanham vispd.x'SBram). II 
est malaise de se prononcer sur le degre d'originalite de cette juxtaposition d'une phrase 
tiree du Y 10.14 et de telles extensions. 

Pour comprendre pourquoi le troisieme chapitre du HS s'acheve par ce rappel des 
mots de Zarat-ushtra et pourquoi, de surcroit, deux morceaux heterogenes forment des in- 
cises entre l'annonce introductrice de ces mots et les mots eux-memes, il faut, a mon sens, 
se pencher sur la place qu'occupe le IIS dans le Yasna. On remarquera que le HS y est a la 
fois precede et suivi de 1' ensemble de formules precatives connu par son incipit vasasca (Y 
8.5-8; 11.12-14): il est clairement balise. Si ce n'est pas la seule balise utilisee puisque le 
Vahista est present au F8.9 et au Y 1 1 . 1 1,12, ce ne sont pas non plus les seules occurrences 
du vasasca dans le Yasna: il peut etre retrouve a la fin ou vers la fin des had (av. haiti-) ou 
sections 52, 60, 68 et 71. Or il se fait que la distribution des had entre les vasasca (1-8, 
9-11, 12-52, 53-60, 61-68, 69-71, 72) n'est pas quelconque: sept groupements deMrfdont 
les quantites sont 8 + 3 + 41 + 8 + 8 + 3+1, visiblement un jeu de 8 et de 3 autour du 
nombre premier 41 et complete de l'unite. 7 II s'ensuit que le nombre 3 qui correspond a la 
quantite de chapitres que compte le HS peut avoir dicte cette quantite. Cela signifie que le 
nombre original de chapitres dans le HS n'etait peut-etre pas 3, que Ton se livrat 
secondairement a des divisions ou que Ton operat un collage en vue d'y arriver. 

Le schema 8 + 3 + 41 + 8 + 8 + 3+1, s'il a bien ete voulu et n'est pas le fruit du hasard, 
est l'indication que le HS n'avait dans 1' Avesta probablement aucun contact avec ce qui, 
dans cette collection d'origine rituelle qu'est le Yasna* le precede et le suit. Cependant, les 
enumerations preparatrices du sacrifice (Y 1-8) 9 qui precedent le HS (Y 9-11) sont 
comparables par leur contenu a celles (Y 14-18) que Ton trouve devant le Bagan Yast (Y 
19-21) lui aussi fait de trois had. On sait par le Denkard que le Bagan Yast formait les trois 
premiers chapitres du BagNask qui en comptait 22. 10 Alors que, grace a ces trois premiers 



6 Sur le Vahista (727.14), voir Pirart 1987, 212 sq. 

7 Soit 11+41 + 20. Sur le nombre 20, voir Pirart 1995, 65 sqq. 

8 VoirKellens 1998, 479 sqq. 

9 VoirKellens 1996. 
"Voir Darmesteter, ZA HI xi. 
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chapitres, trois textes courts et particulierement veneres (Ahuna, Vahista, Yer/hehatam) sont 
commentes, les commentaires des GaOa, du Yasna Haptarjhaiti et de YAiriiaman, textes 
tout aussi venerables, ne sont pas donnes. Le caractere arbitraire du depecage de l'Avesta 
est ainsi assez manifeste: l'arithmetique rituelle a prime sur le contenu, et le Bagan Yast 
n'a que trois had parce que la preoccupation arithmologique lui a impose cette quantite. 
C'est sans nul doute le meme souci qui a donne au HS sa quantite de trois chapitres. 

Cependant, a la difference du Bagan Yast dont le contenu n'evoque en rien le rituel du 
Yasna, le HS est lie a cette ceremonie sacrificielle en ce que le Hauma dont il traite en est la 
matiere sacrificielle cle. II n'en reste pas moins vrai que le HS ne compte jamais que trois 
had, ce qui, a premiere vue, est peu quand on sait que ce texte traite d'une matiere 
sacrificielle aussi fondamentale que le Hauma. Cependant, le HS finit avec un ensemble 
heterogene de paragraphes (Y 11.8-10): je crois qu'il n'est pas temeraire d'avancer que, 
s'il en est ainsi, c'est qu'un diascevaste a cherche a avoir trois chapitres et a donner au 
dernier une longueur en harmonie avec celles des deux autres: 32 = (3x ll)-l;21=(2x 
11) — 1; 10 = (1 * 1 1)- 1. Sans doute le materiel qui etait a sa disposition pour constituerle 
troisieme chapitre ne comptait-il done que sept paragraphes (711.1-7) et l'a-t-il augmente 
comme il a pu en repetant un paragraphe ( Y 1 0. 1 4 > Y 1 1 . 1 0) dont il jugeait la teneur d'une 
grande portee et en y introduisant, d'abord, un namah (Y 10.17 > Y 11.8) 11 et, ensuite, le 
produit logomachique de la collecte de quelques mots gathiques (Y 11.9). II n'est meme 
pas exclu que le HS primitif n'ait compte que deux chapitres: un indice en serait qu'un 
Horn Yast (Y 10.21 = Yt 20.2) termine le Y 10. D'autre part, le verbe ^Istu qui doit 
caracteriser les Stom (ou Stod) de la meme maniere que Vyaz est le verbe emblematique 
des Yast, 12 bien present dans les deux premiers chapitres du HS, n est absent du troisieme 
qui ne merite done pas le titre de Stom. Le diascevaste doit avoir rassemble deux morceaux 
relatifs au Hauma (Y 11.1-3 et Y 11.4-7) afin d'augmenter le HS d'un chapitre, mais, 
comme cela ne faisait pas le compte voulu, il y a ajoute la reprise d'une phrase du 
deuxieme chapitre et place en incise un hommage a Hauma et la fameuse logomachie. Les 
etapes du collage dont le troisieme chapitre du HS serait issu pourraient etre les suivantes: 

t. 

"Les trois maledictions" + "La part reservee de la victime" = A. 

Ha. 

dat aoxta zaraOuitro (= Y 10. 17a) 
+ (Y 10. 14c + efiaxsai . . .+ pairi me lumcit . . .+ A 1.12b) = B. 

lib. 

B + namah (= Y 10.17b) = C (= Y 1 1 .8-10). 
Ik. 

A + C = *fl5'3. 



Ce n'est pas la seule introduction secondaire d'un namah dans le HS: Y9.16, 10.13, 17. Aux 79.16et 
10.17, le namah suit aussi la phrase aat_ aoxta zaraOustrd. 
12 Voir Pirart 1997, 377 sq. 

13 Le verbe simple: 79.2, 10.3, 3, 4, 4, 6, 6; preverbe: 79.2, 10.2, 2, 7, 17, 19; les noms tires de cette 
racine: 79.2, 10.6, 9, 9, 18. 
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in. 

*HS 3 + le Vahista (2 x) = HS 3. 

L'examen du contenu de la logomachie nous apporte une confirmation de la recher- 
che diascevastique du nombre onze: c'est la succession d'onze courts extraits gathiques 
d'un a trois mots qui, par leur sonorite, evoquent les nombres de 1 a 1 1 . En dehors de cela, 
mis bout a bout, ces mots n'offrent aucun sens: 

yo no aeuud v at te uiie v + 6rdiid.diiai v turahe v manddidiiai v xsumdzm v *hapti v "azdiidi 
v nauua v + das3me v yoi va yaeOma °o° 

Dans cette logomachie de termes gathiques, 14 plusieurs mots sont donnes selon une 
graphie recente ou, du moins, distincte de celle a laquelle nous sommes habitues: yd no . . . 
uiie . . . turahe . . . nauua . . . yaeOma. Ceci suppose que les Ga9a ont ete "editees" (recitees, 
transmises) sous plusieurs "orthographes" (selon plusieurs types de dictions ou traditions 
liturgiques). Etant donne le probleme des graphies concurrentes, 15 relever le fait n'est 
certes pas inutile, mais les donnees paraissent brouillees puisque la graphie de no dans yd 
no aeuud contraste avec celle de vS dans yoi v§ yaeOma. 

Chaque morceau evoque un nombre: 16 de 1 a 11. La provenance de ces onze 
morceaux est vieil-avestique: 17 

1. 729.8 y§ n§ aeuud contient aeuud 'seul, unique', c'est-a-dire 'un'; 18 

2. 734.11 at te ube contient aAe'elles deux'; 19 

3. 734.5 + Oraiid.diidi evoque Qraiio 'trois'; 

4. Y Afs.Yl turahiia appartient a turn- 'Quartus' (andronyme); 

5. 744.8 mandaidiiai evoque panca 'cinq'; 

6. 729.7 xsuuidamcd 20 evoque xsuuas 'six'; 

7. 731.22 hapti evoque hapta 'sept'; 

8. 751.17 azdiidi 11 evoque asta 'huit'; 22 

9. 735.6 nd va evoque nauua 'neuf ; 

10. 728.9 das3tne evoque dasama- 'dixieme'; 



14 manddidiiai est, en principe, a corriger en mandaidiiai. drdiioidiiai est logiqueraent a corriger en 
Braiio.diiai. /la/JtezAVa/ est probablement l'univerbation corrompue de hapti azdiidi : dans haptiidzdiidi, 
les cinq jambages successifs qui regroupent °/7a° ont du etre mal repartis comme le montre la leQon 
majoritaire haptdi(.)zdiidi. dasme peut se corriger en + das3tne. 
15 Kellens-Pirart, TV A 151 sqq. 
Neriyosangh dviguna-, triguna-, etc. (voir Unvala 1924). 
Donnes selon Kellens-Pirart, TV A sauf indication ( + ). 

18 

Curieusement, les mots yS nS, inutiles, ont pourtant ete repris. 

Curieusement, les mots a/ te, inutiles, ont pourtant ete repris, a moins que, par le biais de la graphie a( 

te uiie, la citation n'ait evoque non ube, mais duiie 'deux'. 

20 

La particule enclitique °ca n'a pas ete reprise dans la citation. 

Ce mot est probablement 1'infinitif aoriste radical en -diidi de V'nai (Humbach, Ga I 64; voir 
Kellens-Pirart, TV A IE 262). 

22 , 

L'evocation du nombre huit a ete reperee par le traducteur pehlevi, mais les exegetes modemes sont 
curieusement passes a cote. Josephson dit ainsi que "The word for 'eight' is missing in the original but it has 
been supplied in Phi. as hastrin 'eightfold'". 
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11. 7 28.9 yoi v§ yditema evoque aeuuandasa- 'onzieme' 23 

Le Yasna Haptarjhaiti a ete ignore pour manquer de mots utiles, 24 mais si Ton se 
refere a d'autres collections de mots comme celles qui passent pour des noms d'Ahura 
Mazda (Yt 1) ou de Vayu (Yt 15) et comme celle qui se deduit des noms de Saushyant et 
d'autres personnages (astuuat.drata- < 743.16 astuuat as3tn; vldus.asa- < 745.8 vidus 
asa; uxsiiat.drata- < ? ; uxsiiatnamah- < ? ; srutatfoSrl- < Y 30.2 sraota [?]; vanhufoSn- < 
v.-av. vohu-lvatjhu-; aradat.fdSn- < 7 50.11 aradat), force est d'envisager qu'il y eut 
primitivement d'autres textes utiles que les Ga~0a ou le Yasna Haptarjhaiti. Des lors, le 
travail de dresser la liste du Y 1 1 .9 est probablement d'une date plus tardive que celui de 
ces autres listes, voire de la meme epoque que la constitution du troisieme chapitre du HS, 
c'est-a-dire de celle-la meme de l'etablissement de la collection du Yasna. 

Un bon indice de cette epoque tardive est que, dans yoi v§ yoiddma, le second y et le 0 
correspondent respectivement a d et a s de aeuuandasa-: cela rappelle que les signes 
pehlevis pour j; et d sont identiques et que ga~0a- est en pehlevi ecritg'j. Le diascevaste, en 
placant pratiquement au terme du HS cette logomachie dont il est sans doute l'auteur, a 
voulu marquer le coup et souligner que ce qui a guide son travail d'arrangeur du HS etait 
une figure arithmologique basee sur le nombre 11. II est pourtant curieux, vu la datation 
tardive a dormer de la confection du corpus du Yasna et de ladite liste - fin des Arsacides 
ou debut des Sassanides - que le traducteur pehlevi n'ait plus reconnu revocation du 
nombre 1 1 . II faut necessairement penser que la tradition sacerdotale a du perdre le bagage 
que ladite liste evoquait les nombres jusqu'a 11. De quand date done la traduction 
pehlevie? 

L'importance du nombre onze 25 est bien connue: la diascevase des GaOd y a eu 
recours 26 et les chapitres de plusieurs livres de 1 ' Avesta tel que le Denkardle decrit etaient 
au nombre de deux onzaines. 27 L'importance accordee a ce nombre se retrouve dans le 
Veda, ou les Deva sont trois onzaines (RS 1.34.1 1, 1.139.11, 8.39.9, 8.59.2, 9.92.4) et ou 
Ton demande aux dieux de placer en l'epouse dix fils et de faire de son mari 1 'onzieme (RS 
10.85.45). La diascevase des plus vieux mandala de la RS elle aussi conserve des traces 
d'un recours au nombre onze: dans le troisieme mandala, les hymnes 3-8 comptent chacun 



Cette derniere evocation n'a ete reconnue ni par le traducteur pehlevi ni par les exegetes modernes 
(voir Unvala 1924, 94 n. a). 

Les criteres du choix des mots gathiques evocateurs des nombres de un a onze ne sont pas toujours 
limpides: pour "deux", 734.1 1 at te ube a ete prefere a Y 45.1 daibitim 'le deuxieme (etat)'; pour "cinq", 

744.8 msndaidiiai, a e. g. 744.7 spsnta 'grace a l'(opinion que tu es) informe'; pour "sept", 731 .22 hapti, a 
732.3 haptaiOe 'dans le septieme (secteur)';pour"huit", 751.17 azdiidi, a 751.12 asto 'arrive'; pour "dix", 

728.9 dasame, a 744.18 dasa 'dix'. La recherche de formes rares a peut-etre guide certains choix: deux 

infinitifs en "diidil 
25 

Le nombre 1 1 est mentionne quatre fois dans 1' Avesta (V 1.13; V 14.9; Yt 1.8; Yt 19.2), mais e'est 
toujours de facon anodine. 

26 Kellens-Pirart, TV A I 15 sq. 

27 

Le Studgar Nask, le Varstmansr Nask, le Bag Nask et le Videvdad Nask, au moins eux, comptaient 
chacun 22 chapitres (voir Darmesteter, ZA IE xi; ZA II vii). Le Hadoxt Nask commencait par onze chapitres 
consacres a VAhuna (voir Darmesteter, ZA XL 646 sq.). 
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onze strophes, mais, pour 5, 6 et 7, c'est, chaque fois, au prix de l'addition d'une seule et 
meme strophe qui fait office de sceau familial; 28 la situation est du meme type, dans le 
quatrieme mandala, pour les hymnes 19-24 qui n'ont chacun onze strophes que grace a la 
reprise d'une meme strophe finale. 29 

L'hendecatropisme diascevastique pourrait done remonter a l'epoque proto-indo- 
iranienne. 
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SlMBOLISMO E MTTOLOGIA DELL'AURORA NELL' AVESTA 



Andrea Piras 

Agli esordi della attivita scientifica di Gherardo Gnoli si possono individuare alcuni 
temi centrali divenuti poi ricorrenti nella sua ulteriore produzione di studioso, come 
appunto il simbolismo della luce, testimoniato in un lavoro iniziale e in successive 
ricerche sullo x'aranah-, sul cosiddetto "Aryan mysticism", sulla Daena, e sulla geografia 
mitico-simbolica dello zoroastrismo che costituisce lo spazio e il paesaggio in cui le 
ierofanie luminose si manifestano. La figura dell'aurora, trattata nel volume sul Sistan e 
negli studi in memoria di Alessio Bombaci, non e certo sfuggita alle sue capacita di analisi 
e di cauta suggestione, a cui queste poche pagine intendono dare omaggio. 

Quando si esaminano le ricorrenze avestiche dell' Aurora si rimane sorpresi nel 
constatare quale differenza vi sia tra Usah e la sua omologa vedica, Usas, che vanta una 
ventina di inni a lei dedicati, piii una serie notevole di occorrenze sparse in testi propri di 
altre divinita: a confronto dell'Usas vedica la Usah avestica appare fortemente indebolita 
ed evanescente, senza un componimento importante a lei dedicate In realta vi sono poi dei 
testi che per sostituzione rappresentano 1 'aurora, anche se dissimulata in nomi differenti 
ma le cui funzioni, attributi e contesti esprimono una tipologia aurorale. Tuttavia, questo 
lavoro di lettura in filigrana e l'individuazione di passi e descrizioni che alludono ad Usah 
sotto mentite spoglie, non cancellano l'esiguita di questa figura, oscurata e sostituita da 
altre divinita luminose piu trionfanti, come MiOra 1 e il suo corteo di alleati celesti (Cista, 
Daena, Asi) che in alcuni casi possono rivelare dei tratti aurorali. 2 

Le occorrenze del vocabolo usah- sono molto limitate e si trovano in sporadici passi 
avestici (Y. 44.5, Yt. 14.20, Yt. 5.62, Yt. 15.55, Yt. 8. 35, Vd. 21.3, Vd. 13.1, Vd. 18. 15, G. 5.5, 
FrW. 10.41, FtO. 27b) all'intemo dei quali il nome dell'aurora non corrisponde sempre alia 
divinita in se e per se, ad una Usah omologa di Usas, ma al momento dell'aurora, in senso 
cronologico di ora propizia al compiersi di determinate cerimonie, di sezione temporale, 
detta usahina-, o di direzione spaziale (usastara- 'oriente'). Sono ben pochi gli attributi 
dell' Aurora avestica, se pretendiamo di comprendere questa entita luminosa solo nel suo 
nome Usah e se non ci muoviamo nella direzione di suoi sostituti, come Cista e Daena che 
esprimono quelle fattezze muliebri tipiche della Usas vedica, oltre a quelle caratteristiche di 
guide, di rivelatrici del cammino, che rendono importante la manifestazione aurorale per il 
suo ruolo di segnalazione di un percorso altrimenti, e precedentemente, oscurato dalle tene- 
bre. Ed e proprio questa oscillazione tra notte e giorno che puo costituire un motivo di 



Ad esempio, come notava Benveniste, il carro di Usas prowisto di ogni ornaraento {visvapis- + 
ratha- di RV 7.75.6) diviene nell'Avesta il carro (vasa-) di Miflra in Yt. 10.24: e evidente una comune 
fraseologia indo-iranica, anche se av. vasa- sostituisce un piu antico raftj- (= ved. ratha-), il che non intacca 
la simmetria degli epiteti e la loro funzionalita inrapporto a divinita luminose (Benveniste 1968, 76). 

L'aspetto aurorale della Daena e il suo legame con Cista e stato recentemente studiato da Jean 
Kellens(1994). 
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inquietudine. Lo statuto ontologico dell'aurora, cosi a margine tra i due mondi della luce e 
dell'oscurita, deve essere stato percepito dalla mentalita arcaica come una condizione di 
ambivalenza, se non di ambiguita: infatti l'Aurora e una divinita ambigua, come pure l'au- 
rora in quanta momento, sezione temporale, fase di passaggio tra una condizione ed un'altra, 
spesso dai contorni sfiimati, dove 1 'una si stempera nell'altra e dove l'una conserva in fondo 
un aspetto, seppur minimo, di cio che l'ha preceduta. Tale e il senso di epiteti vedici come il 
composto usasa-nakta- 'notte e aurora' o del duale usasa 'notte e aurora' che denotano que- 
sto coefficiente di alterita presente nella dialettica degli opposti, studiata, nel caso dell' Au- 
rora, da Giancarlo Montesi (1953-1954; 1957) e da Coomaraswamy (1978, 85-88). Molto 
acutamente Coomaraswamy ha parlato di un "Darker Side of Dawn" per definire questa 
ambivalenza di una entita che pud essere sia benefica che sinistra e "serpentina" per il suo 
retrocedere nell'oscurita ed essere cosi, talvolta, piu partecipe della notte che dell'avanzare 
delle luci: e questo specialmente nel periodo invernale, quando l'oscurita sovrasta la luce e 
l'Aurora ritarda la sua progressione, al punto da richiedere l'intervento demiurgico di Indra 
che in certi racconti mitologici la mette in fuga per agevolare la comparsa del sole 
(Lazzeroni 1985, 214). Questa ambivalenza dell'Aurora deve aver certo determinato una 
attenuazione del suo ruolo e delle sue funzioni, non meno che del suo nome, nella 
corrispettiva letteratura avestica, motivando una traslazione dei suoi attributi alia equipe 
mithriaca e a Mi9ra stesso, come si e detto piu sopra. E del resto, questa natura ambigua non 
e certo relegata solo all'area indo-iranica, ma e comune anche ad altri testi che illustrano co- 
me una originaria ambiguita aurorale possa essere stata marcata negativamente. 3 Una prima 
constatazione di questa disparita tra milieu vedico e iranico per cio che riguarda la simmetria 
Usas-Usah ci e data da un epiteto caratteristico della cultura vedica come duhitdr- divdh 
'figlia del cielo' che non ha un corrispettivo avestico *duySar- diiaos, certo per il fatto che 
l'hapax diiau- (Yt. 3. 13) 4 appartiene alia sfera del vocabolario daevico (contro il cielo 
ahurico, asman-): pauruua.naematpata{ diiaos daeuuanam draojisto arjro mainiius pouru. 
mahrko 'Arjra Mainiiu qui a beaucoup de mort, le plus trompeur des demons, se precipite 
devant le del' (Kellens 1974, 402). Usah non ha nemmeno contrassegni di familiarita con 
altri dei e la terminologia patrilineare e concentrata su Ahura Mazda che e il padre di Armaiti 
(Y. 45.4) e di Asi (Yt. 17.2): nel caso di quest'ultima, il suo carattere di divinita che elargisce 
benefici, di auriga di MiOra e di manifestazione di bellezza e radiosita puo costituire uno di 
quei casi di assimilazione dei tratti di una originaria Aurora indo-iranica in una elaborazione 
mitologica secondaria, attenta a prevenire le ambiguita di questo fenomeno inquadrandolo 
nel sistema mitologico di una divinita suprema come Mi9ra. 

Nella struttura iterativa dei formulari dello Yasna 44, il refrain 'questo io ti domando, 
rispondimi veracemente o Ahura' (ta{ efia parzsa 3ras moi vaoca ahura) si inserisce in uno 



Come nel caso del bulgaro eoapopcm 'satanico, demoniaco' (= nco-greco eoaijopuca;) per una 
interpretazione biblica dei LXX, dove aoo<(idpo<;, nome della Stella del Mattino, diviene epiteto del Principe 
delle Tenebre, per una dequalifica semantica dovuta a implicazioni religiose (Bernard 1989, 242-243). 

Ma la differenziazione potrebbe essere gia stata insita nel patrimonio indoeuropeo e indo-iranico 
anteriore alia separazione, come ci illustra il greco Aibq Owydtrp che non e un epiteto di Eos, in quanta ella 
non e figlia di Zeus, ma di Helios (Schmitt 1967, 172-173). 
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schema di perorazione sui quesiti fondamentali dell'esistenza, su 'chi ha stabilito il 
cammino del sole e delle stelle' (Y. 44.3: kasna x'Sng strSmca ddt aduudndm) o su chi abbia 
posto l'alternanza tra giomo e tenebre, sonno e veglia: 

tat Bps parasd aras moi vaocd ahura ka huudpa raocasca ddt tamascd ka huudpa x'afnamcd 
ddt zaemdcdka yd usd aram.piQfid xsapdcd yd manaoOris cazddtjhuuantam araOahiid 'Questo 
ti domando, rispondimi veracemente, o Ahura: quale artigiano ha posto le luci e le tenebre? 
Quale artigiano ha posto il sonno e la veglia? Per mezzo di chi l'aurora, il mezzogiorno e la 
notte fanno pensare chi e desideroso all'oggetto del desiderio?' (Y. 44.5). 

L'aurora compare qui in un contesto demitologizzato, dove l'enfasi centrata sull 'ope- 
ra creatrice deH'artigiano (huuapah-) relega in secondo piano i momenti cronologici del 
mattino, del mezzogiorno e della sera che svolgono un molo unicamente temporale di op- 
posizioni (luce-tenebra; sonno-veglia) che ritmano la vita quotidiana come segnali che 
fanno pensare (manaotar-) alle pratiche cultuali espresse dal termine ar90a- (= vedico 
drtha-). La fase delle prime luci dell'aurora e quindi uno dei momenti necessari per la 
scansione di ogni attivita e di quelle prescrizioni rituali che si eseguono giornalmente: in 
questa economia rituale l'aurora, qui in un senso temporale e non mitologico, svolge un 
ruolo di "indice", di segnale che rivela al sacrificatore il tempo della performance. Anche 
l'aurora vedica esercita questa funzione di segnale (ketu-): piu specificamente e il 'segnale 
del sacrificio' (yajnasyaketur, RV 1.1 13. 19) chemette in evidenzail sole, il sacrificio e il 
fuoco: RV1. %Q.2 prScikitat suryam yajiidm agnim 'elle a rendu distinctifs le soleil, le sac- 
rifice et le feu' (Renou 1957, 101). 5 

Comunque, anche se Y. 44.5 e Tunica attestazione di usah- nei testi antico-avestici, 
bisogna aggiungere che vi sono altri contesti in cui il momento delle prime luci aurorali 
che annunciano il giomo e denotata perriferimenti indiretti: 

kadd mazdd ydi uxsdnd asngm atjhaus daradrdi fro asahiid frdrante varazddis sanghdis 
saosiiantgm xratauud 'quando, o Mazda, avanzeranno i tori dei giorni, i xratu- dei Saosyant, 
per sostenere con feconde defihizioni l'esistenza di Asa?' (Y. 46.3). 

L'espressione 'tori dei giorni' {uxsdnd asnqm) e costruita secondo la simmetria del 
chiasmo, in incrocio con 'i xratu- dei Saosyant' (saosiiantgm xratauud), in uno schema 
analogo a quello di Y. 50.10, dove 'le luci del sole' (raocd x^ng) intrattengono il mede- 
simo tropo stilistico con 'il toro dei giorni' (asnam uxsa). Alia simmetria tra uxsandlxra- 
tauuo e asnam/ 'saosiiantgm da una parte (Y. 46.3), ne consegue un'altra fra raoci/uxsa e 
x^ng/asngm dall'altra (Y. 50.10). La connotazione aurorale relativa alia manifestazione 
dei tori e stata riconosciuta dai primordi della ricerca (Bartholomae 1906, 145) fmo a 
Humbach (1957, 92; 1959, 130), che peraltro ipotizza due possibility, una di tipo meta- 
forico-aurorale e l'altra inerente a una concretezza di bestiame che reca benefici e 
prosperita. La "metaphor for dawning" (Humbach 1991, 177) sembra tuttavia essere la 
possibility piu convincente: come dimostra l'uso del verbo W con il preverbo/ra- che 
anche in un altro contesto denota il progredire delle luci aurorali, riferito all'avanzare della 



Nell'Avesta questa funzione "distintiva" della luminosita e un attributo di MiGra, a riprova di come in 
lui si trovino compendiati qualita e ruoli di una mitologia dell'aurora indo-iranica: in Yt. 10.142 e infatti 
Mi9ra 'che al mattino pone in evidenza le molte forme' (yd paoiris vaeiSis siiram fraSaiti). 
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Daena nel racconto escatologico di HN. 2.9. Inoltre, un esame piu approfondito di questi 
passi dimostra il rilievo attribuito al primo manifestarsi delle luci come momento che se- 
gna l'esordio del sacrificio. Anche se l'aurora non viene nominata col suo nome proprio di 
usah-, nondimeno il contesto indiretto di Y. 46.3 e Y. 50.10 pone in risalto l'evento del suo 
progredire: e questo e importante in relazione ad un altro aspetto che rinsalda la manifesta- 
zione dell 'aurora con le procedure cultuali e innologiche che si premurano di favorirne il 
ritorno, secondo gli schemi dell'oratoria indo-iranica degli "Usaslieder" (Humbach 1957, 
92 n. 30). Inoltre, questi canti in relazione alia comparsa dell'aurora sono connessi a 
un'esperienza visiva la quale favorisce l'inverarsi di un insight visionario, parallelo a quel 
tipo di esperienza vedica in cui l'epifania di Usas annuncia un ampliamento della visione 
conoscitiva o comunque della percezione visiva se si tiene presente RV 1.1 13.5 dabhrdm 
pdsyadbhya urviydvicdksa usa 'a ceux qui ont faible vue, 1 'Aurore (fait) voir loin' (Renou 
1957, 43). Esaminando il passo di Y. 46.4, conseguente a Y. 46.3, si nota che il motivo 
dell'avanzare dei tori dei giorni si ripete nel sintagma dei 'tori ... del territorio o dei paesi' 
{ga . . . soiBraiid va daxiidus va) che vengono impediti nel loro avanzare [froratois < fra + 
l ar) dal malvagio che ha una 'cattiva invocazione' (duzazobah-): che questi bovini 
ripetano la concezione della stanza precedente e quanto mai verosimile, e ugualmente 
interessante e il fatto che essi siano gli 'animali da tiro di Asa' (asahiid vazdrSng). La 
cattiva invocazione e l'atto improprio (soidrahiid) che impediscono ai tori di avanzare (= 
impediscono all'aurora di manifestarsi), sono da collegarsi a quell 'insieme di concezioni 
inerenti ai poteri della parola e dei suoi artifici retorici; in particolare qui si tratta di quel 
repertorio degli "Usaslieder" che probabilmente subirono awerse fortune all'interno del 
nascente messaggio zoroastriano, con adattamenti e reinterpretazioni delle loro funzioni 
nella comunita. Questo passo pud risaltare meglio da una comparazione con Y. 32.10, 
dove si parla del malvagio che corrompe gli inni pronunciandone uno per vedere 
(vaenatjhe) coi propri occhi la vacca e il sole (gam asibiia huuaraca): e evidente che l'uso 
della recitazione e delle eulogie ha lo scopo di fare vedere le luci aurorali (le vacche 
equiparate, come per il caso dei tori, alle prime luci) a cui consegue il manifestarsi del sole 
(huuar-). Ma vi e da aggiungere che se lo scopo delle potenze della parola e quello di fare 
vedere qualcosa, nel momento dell'aurora, questo qualcosa coincide con una intuizione 
dell'intelletto: colui che non e un empio, che ha una buona invocazione ed esegue il 
corretto rituale, non impedisce ai tori di avanzare (= all'aurora di manifestarsi) e cosi 
facendo 'pone questi tori alia testa del volo della buona intuizione' (Y. 46.4 huud tang 
fro.gS paOmang hucistdis carat ). II momento dell'aurora e quindi la fase in cui si realizza 
il 'volo' (padman-) di una 'buona intuizione' (hucisti-); ed e anche il momento in cui, 
parallelamente al progredire di questi 'tori', avanzano 'i xratu- dei Saosyant', ovvero quei 
poteri deH'intelletto che insieme con la visione {daena-) sono una delle conseguenze 
dell'azione sacrificale, segno di una acquisizione di facolta sovrannormali. Infatti, oltre 
all'espressione 'i xratu- dei Saosyant', un analogo sintagma 'le daena- dei Saosyant' (J. 
34.12) si ritrova in un contesto di progressione lungo 'i sentieri ben percorribili di Vohu 
Manah' {pa6d vanhaus x'aetang mananhd). Le connessioni tra xratu- e daena-, in quanto 
potere intellettivo e capacita di visione, sono state ben evidenziate da Schmidt ( 1 975, 7 ss.) 
che ha inquadrato il dispiegarsi di queste facolta mentali nel momento della comparsa del- 
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l'aurora: quali siano state le implicazioni di questi nessi di concetti psicologici e rituali per 
la storia deH'iranismo e testimoniato dalla elaborazione della figura escatologica del Sao- 
syant nella letteratura avestica recenziore e nei testi pahlavi. Gia nei testi antico-avestici le 
preoccupazioni del rituale sono indirizzate ben oltre il periodico ritorno dell'aurora che era 
al centra delle procedure dell' agnihotra- vedico (Kellens-Pirart 1988, 33); al contrario, 
ora e la dimensione escatologica ad avere la preminenza e a motivare la speculazione teo- 
logica e mitologica. II momento dell'aurora in cui avanzano le daena- e i xratu- del 
Saosyant, appare cosi una prefigurazione dello scenario escatologico dello Zamydd Yast, 
quando il Saosyant Astuuat.arata sorgera dal lago Kasaoya (Yt. 19.94) per guardare l'inte- 
ra creazione con il potere trasfigurante della sua vista deH'intelletto: 'egli guardera con gli 
occhi del xratu-' (ho diSatxratSus doiOrdbiia). In uno stesso sintagma si ritrovano quindi 
le medesime concezioni gathiche di Y. 34.12 e di Y. 46.3 sopra esaminate: il potere intel- 
lettivo del xratu-, l'azione del vedere (diSat) e il medium degli occhi (doiOrabiia), due 
derivati della radice dl che e la stessa radice della visione (daena-). 

Volgendoci ora alle testimonialize letterarie dell'Avesta recenziore notiamo una 
maggiore descrittivita in alcuni tratti e attributi dell'aurora, che e detta iucente' (xsdiQni-), 
'bella' (srira-) e 'veloce' (rduui-), epiteto, quest'ultimo, che esprime quel timore per la 
lentezza dell'aurora che ritroviamo nei mito vedico di Usas, spinta da Indra a manifestarsi 
e a uscire dalla inerzia della notte. Ecco come risalta usah- dalla Usahin Gah: 

usam sriram yazamaide usanhsm yazamaide xsoiOnlm rauuat.aspam framan.naram framm. 

nard.viram yd xWrauuaiti nmdniiditi usanham yazamaide rauuim ranjat.aspqm ydsanat aoi 

hapto.karsuuairim zam 'Adoriamo la bella Aurora, adoriamo 1'Aurora splendente dai veloci 

cavalli che spinge in avanti gli uomini, gli uomini e i guerrieri; benefica, connessa a Nmanya. 

Adoriamo la veloce Aurora dai veloci cavalli che si e innalzata sopra la terra dalle sette 

regioni' (Gdh 5.5). 

La descrizione non ofFre molti appigli per una ricostruzione di tratti antropomorfici del- 
l'aurora, ma solo di qualche sua qualita come la bellezza - caratteristica del resto diffusa per 
le divinita e in particolare per quelle luminose - la lucentezza e la velocita. I composti ra- 
uuat.aspd- e ranjat.aspa-, analoghi al composto auruuat.aspa- 'dai rapidi cavalli' che 
qualifica il sole, alludono al traino dell'aurora per mezzo di animali collegati al progredire 
delle luci mattutine (cf. RV 1.148.3 dsvdsah . . . rdrahdnah), al pari dei 'tori dei giorni' nei 
sintagma uxsand asnqm (Y. 46.3). Donare benefici (x'dtrauuaiti-) e un tratto della munifi- 
cenza delle divinita e oltre a Usah si trova riferito alio X v arenah, alle Fravasi e ad Ahura 
Mazda. L'epiteto framSn.nara- o fram5n.naro.vira-, secondo Duchesne-Guillemin (1936, 
35, 75) 'qui excite les guerrieurs, les fait demarrer' o secondo una proposta di 
Klingenschmitt 'dont les guerriers demeurent en avant' (Kellens 1971, 24), potrebbe essere 
un indizio dell 'incitamento provocato dalla luce mattutina che risveglia gli esseri, promuove 
l'inizio di ogni attivita 6 e - complice il canto del gallo - sconfigge il demone della 



E specialmente di quelle railitari, il che giustifica l'epiteto framSn.naro.vira- riferito all'aurora. Cf. 
anche Curzio Rufo III.3.8 sulle usanze dell'esercito di Dario ITI che si raette in rnarcia al sorgere del sole 
(patrio more persarum traditum est orto sole demum procedere) e Dumezil (1981, 95) sulla 'stagione 
dell'aurora' che segna lafortuna delle battaglie vittoriose di Camillo, protetto dalla "mattutina" Mater Matuta. 



300 



Andrea Piras 



Procrastinazione, Busyasta (Fr. W. 10.42), richiamando gli uomini al lavoro e alia recita- 
zione delle preghiere. 

Oltre all 'aurora propriamente detta, cioe usah-, si rilevano ulteriori specificazioni del 
momento che precede il giorno nel termine usahina-, che denota propriamente la sezione 
cronologica di tempo che intercorre da mezzanotte alle prime luci dell'alba, periodo di 
massima oscurita durante il quale e proibito celebrare rituali solenni, scandito solo dalla 
preghiera relativa all'aurora che deve essere recitata prima del suo sorgere. La fase in cui 
la notte e piu profonda necessita della vigilanza delle potenze ahuriche che vegliano sulla 
creazione per salvaguardarla dalle nefaste influenze daeviche: in queste ore cruciali di 
usahina- e il dio Sraosa che deve essere evocato, come si legge in Vae9a Nask 108: 
usahenai paiti gatubiio sraosahe asiiehe ma[ kahmdicit dranjaiiaiti 'At the time of 
Usahina one recites Sraosahe Asyehe together with any other [prayer]' (Humbach- 
JamaspAsa 1969, 53). II momento dell'oscurita che contiene in germe il rinnovarsi dei 
primi bagliori che annunciano il sorgere del sole, 7 rappresenta, come per il versante 
vedico, una situazione di commistione tra notte e giorno che nella letteratura avestica 
appare comunque deniitologizzata e limitata a una suddivisione temporale compresa tra 
mezzanotte e l'alba, senza gli antagonismi e le riconciliazioni delle due sorelle vediche 
Ratri e Usas, la notte e l'aurora: usahina- e piu lo sfondo in cui si svolge 1 'attivita vigilante 
di Sraosa, anche se viene identificata con usah-, come leggiamo nella traduzione pahlavi 
della Usahin Gah 5: usahin <T> nek rayyazem ku 6s <T> nek 'I revere the beautiful Usahin 
[i. e. the fair dawn]' (cf. Dhabhar 1927, 53; 1963, 97). 

II testo del Frahang i Oim 27b (Reichelt 1900, 212-213; 1901, 137) ci descrive piu 
dettagliatamente la fase di usahina- fornendoci interessanti ragguagli sul tipo di aurora che 
si manifesta nella terza e nella quarta parte della suddivisione della notte (xsapan-): 

bahr I sidigar usam surpm os i abzar xwanend ke usahin pad-is andar dyed; bahr i caharom 
raocarjhqm fragatdit rosnih ud fraz raslsnih ke os i bam u-s hawan gdh-iz xwanend 'der 3. 
Teil ist usam suram das heilige Friihlicht genannt; damit fallt usahin zusammen, der 4. Teil 
raocatjham fragati die Ankunft des Lichtes, was sie Morgenlicht und auch hdvan gas 
nennen'. 

Come ho cercato di dimostrare altrove (Piras 2002), il sintagma usam suram (pahlavi 
os I abzar), ia potente aurora', della terza parte della notte designa un'aurora nascosta 
dentro 1' oscurita, ben di versa da quel 'progredire delle luci' (raocanham fragatdit) della 
quarta parte della notte, denominata in pahlavi os T bam, ovvero, un'aurora irradiante. 



L'aurora o comunque la fase di usahina- e bendistinta dalla manifestazione del sole, come indica la 
frase vlspam paiti usanham a hit vaxsat_ 'durante ogni aurora fino al sorgere del sole' {Vd. 13.2), periodo 
durante il quale il porcospino (varjhapara-) combatte le creature di Arjra Mainyu. Vi e anche la possibilita 
che usah- possa indicare una notte luminosa: nel commento a Yt. 8.35 yd auuaSatJrauuazaitc xsoidniiat his 
usaiiat 'who from there flies, from [?] the luminous dawn', Panaino (1990, 59, 123) ha infatti proposto due 
soluzioni per interpretare il movimento di Sirio che esce dalla aurora luminosa. O e un riferimento al moto 
giomaliero di Sirio (quando non e visibile), oppure - sulla base di un parallelo vedico - si tratta di una notte 
chiara, illuminata dalle stelle e dalla luna. 
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L'epiteto usgm surgm configura in realta una aurora debole 8 che viene chiamata, in 
apparente contraddizione, 'forte' proprio per un intento propiziatorio e apotropaico, moti- 
vato dalla delicatezza di questo passaggio incerto tra oscurita e luce, in cui la ricomparsa 
del giorno non e un fatto scontato ma anzi necessita di cautele e di procedimenti beneaugu- 
rali del rituale e del linguaggio. 9 E in questa fase cruciale che bisogna sostenere l'auspicato 
ritorno delle luci mattutine, quando l'aurora viene chiamata 'forte' proprio per contrastare 
la sua debolezza di aurora potenziale, ancora awolta nella notte: e in questo momenta 'pri- 
ma dell'avanzare dell'aurora' (dat usdrjhg.ni para frSrztdif) che il gallo Paro.dars ('che 
vede per primo') 10 ascolta la voce del fuoco (Fr. W. 10.41); e questo momenta prima 
dell'avanzare dell'aurora equivale a dire (Vd. 18.15)che 'quest'uccello eleva la voce nella 
forte aurora' (ho marayo vdcim baraiti upa usdnhdtn yam surgm). La sovrapposizione tra 
le due frasi chiarisce questa anteriorita di un'aurora 'forte', differente dalla manifesta- 
zione luminosa che viene espressa dal verbo fra + gam, analogo all'impiego del verbo fra 
+ l ar per i 'tori dei giorni' in Y. 46.3 e per la comparsa della Daena in UN. 2.9 (arjhd dim 
vdtaiia fraranta sadaiieiti yd hauua daena 'nell'avanzare di questo vento gli appare la 
propria daena'). 11 E sempre un'aurora 'forte' quella che compare nell'episodio di Paurva 
(Yt. 5.62): Qraosta xsafno dritiiaiid fraymal usarjhdm suraiia viuuaitlm, upa usdrjham 
upa.zbaiiat araduuim surgm andhitgm 'al compimento della terza notte (Paurva) si 
awicino all' aurora nel momenta in cui si irradiava la forte (lett.: nell'irradiarsi della 
forte); presso l'aurora invoco Araduui Sura Anahita'. In questo caso, come nel passo di Yt. 
14.20 in cui il falcone Varayna ' vola eccitato alia prima 12 aurora che si irradia' (yd vazaite 
zarsaiiamnd ayrgm usaitlm usdrjham), la fase di progressiva illuminazione dell'aurora 
viene accentuata dall'uso della radice ba nella sua forma participiale viuuaitl-; altri deriva- 
ti come bdnu- 'raggio di luce' o aggettivi come bdmaniuua-, banumant-, banuuant-, 
bdmiia- si ritrovano in contesti che evidenziano maggiormente luoghi e paesaggi in cui si 
effettua questa irradiazione (Mawet 1982, 289-290): la dimora di MiGra (Yt. 10.44) e di 
Anahita (Yt. 5.101), il monte Hara(R 13.59)olageografiadel Vouru.kasa e del X v anira- 
9a. Un'aurora irradiante che si affrancava dall 'oscurita era certamente percepita come un 
fenomeno di rassicurante e trionfale manifestazione della luce, tale quindi da giustificare 
una diade usah-lbdmiia- (originaria secondo Gray 1929, 164, 1 39-140) testimoniata anche 



Una particolarita che era gia stata notata, anche se non sviluppata, da Gershevitch (1959, 288 n. 

142 1 ). 

9 

Un impiego "contrastivo" del linguaggio, con evidenti finalita apotropaiche, si ritrova anche in 
vedico, in cui un epiteto "may help to emphasize a contrast or opposition or to suggest that the process 
described is contrary to experience or expectation" (Gonda 1959, 192). 

Composto avestico pard.daras- in cui il 'vedere per primo' e riferito al sorgere del giorno, cf. 
Bartholomae (1904, 859) che lo spiega come 'der zuvor erblickt, naml. die Ankunft des Tages'. 

La sintassi di frSrsnta e problematica e configura una certa simultaneita nel progredire del vento e 
della Daena (Piras 2000, 88-90). La traduzione pahlavi elimina invece rischi di ambiguita: 'in quel vento 
allora a lui sembra che avanzi la sua den' (andar an wad 6y a-s franaft sahed an Txwes den). 

In avestico l'aggettivo ayra- 'primo' e un hapax, mentre il suo corrispettivo vedico dgra- (insieme a 
prathama) si trova spesso riferito ad Usas e al suo essere non solo 'prima' ma anche 'primigenia' (Kuiper 
1960, 229) in un senso cosmogonico. 
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nel pahlavi osbdmlds Ibam. Altre attestazioni isolate di bamiia- si hanno nel pazand bam 
'giorno', bamdad 'aurora' (Nyberg 1974, 43), nel medio-persiano e partico manichei 
bamdad, bamen, bamew, bamistun, rionche nel sogdiano manicheo fi'm fiyyy, nome di una 
divinita maschile, il 'dio aurora'. Nella fraseologia dei testi manichei constatiamo una 
permanenza della diade usah-lbamiia- (T II D 66v = bq in Boyce 1975, 121): 'mdwcyh 'wd 
b'md'd rwsn 'spyxt 'c hwr's'n 'gekonrmen ist die Morgenrote (?) und der Morgen, das 
glanzende Licht aus dem Osten' (Andreas-Henning 1932, 192 n. 6). II vocabolo wcyh - 
tradotto come 'Morgenrote' e segnato interrogativamente da Andreas-Henning - si 
ricollega al pahlavi wizihisnlhlwizlhisn, che ha un duplice senso di 'separation' e 'dawn- 
ing' (MacKenzie 1971,93), derivato del \erbo wizlhidan 'to be separated'. Questa serie di 
vocaboli e verosimilmente il frutto di una creazione dotta per tradurre il fenomeno dell'au- 
rora, con un significato secondario di distinzione e di separazione: nello zoroastrismo, 
come si e visto, permanevano una serie di cautele e preoccupazioni per le ambiguita di una 
aurora ora definita 'forte', ora connotata in pahlavi mediante una enfasi su una auspicata 
'separazione' che traduceva le forme della radice l vah 'illuminare' - come viiusa di HN. 
2.7 (= pahlavi pad wizlhisnlh) o viusaiti di Vd. 19.28 (= pahlavi be wizihisnTh) - radice 
dalla quale deriva il nome stesso di Usah. 

II momenta in cui si attua questa separazione dalla oscurita, questa "distinzione" da 
un regime notturno dell'esistenza carico di pericoli e incertezze, in attesa che si riaffermi 
la chiarezza del giomo, e stato quindi raffigurato dalla creativita religiosa dello zoroa- 
strismo in modi differenti: mediante un ruolo di Usah piu defilato, rispetto all'aurora 
vedica, e con sostituzioni di altre divinita del corteo mithriaco e di MiGra stesso; in questa 
demitologizzazione puo risaltare l'aspetto cronologico di una fase che prepara l'attivita 
rituale 13 e liturgica, privilegiato come dimensione temporale sul cui sfondo si possono 
verificare momenti importanti della storia religiosa, come la leggenda della nascita di 
Zarathustra che nel momenta dell'alba (bamdadan) discese dal mondo spirituale a quelle 
materiale (Wizlrgard I Denig 17: Mole 1993, 131). £• un tempo in cui vegliano animali 
benefici come il riccio (Vd. 13.1) e il gallo (Vd. 18.15); o durante il quale volano uccelli 
predatori come il falcone e l'avvoltoio: avatara di Vara&rayna sotto forma di Vara-yna, nel 
primo caso abbiamo un indizio del legame tra la personificazione dello x v ardnah- e il 
momenta dell'aurora che segna l'inizio della liberalita divina (e lo x'ardnah- e uno di 
questi doni, non a caso concesso da Asi, che rientra in una tipologia aurorale); oppure 
sembianza assunta da Paurva nel secondo, in una situazione di volo magico che avviene in 
una condizione limite, sospesa tra giorno e notte, e in un importante luogo simbolico, nella 
zona di confine del mondo delimitata dal fiume Raijha. L'azione del volo si effettua 
dunque in un momento denso di opportunity e di possibili acquisizioni di poteri, di 
benefici e di apparizioni, come quella di Anahita o di Daena, 14 in una direzione che e 



E quindi connessa a procedure sulla utilizzazione del barsom (Yt. 15.35); o ancora, momento 
terapeutico in cui puo sopraggiungere la guarigione (Vd. 21.3). 

Ricordiamo, come presumibile influsso zoroastriano, che nel manicheismo (M 2 I, II = Boyce 1975, 
40, testo h 4-9) e sempre dall'est che Bagard appare a Mar Ammo come 'spirito del confine orientale' (w'xs 
'y hwr's'n) e 'sotto forma di fanciulla' (pd dys 'y qnycg). 
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quella da cui si propaga la luce e che disegna percorsi di viaggi oltremondani, come quel 
'cammino luminoso' (rah irdsn) verso oriente, percorso dal sosia di Kirdlr in compagnia 
della sua Den. Araldo di questo scenario di luminosita, l'aurora non e soltanto una fase di 
demarcazione che oltrepassa 1 'oscurita ma e essa stessa una "soglia", un passaggio (widar) 
verso altre dimensioni della cosmografia oltremondana, come si puo evincere dai racconti 
escatologici zoroastriani - dove l'aurora e il momenta che segna l'ascesa o la caduta delle 
anime - e come si specifica meglio nel Dadestan I Denig 29.3 a proposito del Giudizio 
(amar): ruwanan andar usahin bam i oska 6 amar sawend a-san widar pad 6s T bamig 
'The souls are in the light of the dawn of night-time when they go to the reckoning, then 
their passing is through the bright dawn' (Jaafari-Dehaghi 1998, 91). 15 

La vitalita di questo patrimonio di nozioni si riscontra anche in altri testi: ad esempio, 
nello scenario apocalittico de\V Ayadgar i Jamasplg (XVII. 14) si dice del Saosyant che 
'quando fara la cerimonia al tempo dell'aurora tutti gli uomini sorgeranno' (Messina 1939, 
120): in tale caso la metafora sovrappone la resurrezione dell'umanita al momenta sorgivo 
del mattino. L'importanza dell'oriente come luogo dell 'origine, oltre che direzione verso cui 
si contempla il sorgere del sole, annunciato dai primi raggi dell'aurora, deve certamente aver 
influito a piu livelli suH'immaginario deH'iranismo: l'oriente come luogo in cui risiede la 
fortezza di Kangdiz dei racconti apocalittici; l'oriente di un paesaggio sia reale che 
trasfigurato dalla leggenda, in cui si staglia il monte Hara, la prima montagna che appare (Yt. 
19.1) in quelle regioni simate nell'aurora (upaosaifha-), dove le luci del mattino accendono 
le cime delle montagne; l'oriente da cui sorgera il vittorioso Saosyant dal lago Kasaoya. E 
ancora, l'oriente da cui provenivano le migrazioni degli iranici e degli antenati degli 
achemenidi, Test verso il quale si apriva la tendadi Ciro (Ciropedia VIII. 5.3) e davanti a cui 
si vegliava con fumigazioni per attendere il sorgere del sole (Erodoto VII. 54), quello stesso 
sole il cui apparire garantiva l'elezione del re achemenide (Erodoto III. 84-87) e al cui 
sorgere si paragonera il re sassanide (Teofilatto Simocatta rV.8) 'che si alza con il sole e 
dona gli occhi alia notte' (f|XCq) rjwavcxTeAtaov icai tf) wkxi xapiCo^evoq 6|4J.atcc). 16 
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SOGDIAN FARN 



Elio Provasi 

T) syrxwz'k ZY RBk mwck" yyr'rSw -ynwly pm s'r 
•yrPw "prywn ZY nm'cyw ptskw/m 

1. The Iranian word for 'glory, splendour' (Av. x v aranah-) is well attested in various 
Iranian languages, from Avestan, Old Persian and Median (in proper names), through 
Middle Iranian languages such as Middle Persian, Parthian, Sogdian, Bactrian, Khotan- 
ese, to New Persian and Ossetic. It occurs with various shades of meaning in texts of all pe- 
riods, both secular and religious. Its etymological relationship to Old Iranian xwar-lxwan- 
'sun' 1 makes it probable that the original meaning was 'splendour, shine', from which the 
notions of 'glory, fortune, (royal) charisma' derive. 

The purpose of the present article is to review the semantic range and uses of farn and 
related words in Sogdian texts, from farn in the traditional Iranian meaning of 'royal glory, 
majesty, charisma (of divine kingship)', to its use in Buddhist and Manichaean technical 
vocabulary, to titles and letter-formulae. It is a pleasure to offer this study as a tribute to 
Professor Gnoli, not only because it was under his guidance that I entered the field of 
Iranian philology, but also because this study touches on a subject which Gherardo Gnoli 
has masterfully investigated in a number of publications over the years. 2 

The original meaning in Sogdian seems to have been 'radiance, bliss, shine, splen- 
dour', whence on the one hand 'glory' (as a consequence of heavenly blessing), 'majesty, 
(royal) charisma, (kingly) fortune', and also 'elevated position' (in a spiritual career, in- 
cluding the physical marks indicating such a high station), and on the other hand 'illumina- 
tion, insight', 'mens' ? 

2. In published Christian Sogdian te\ts,farn (as 'glory') only occurs twice, both times 
in contexts relating to oaths to pagan gods. In CI. 186-189 (Hansen 1941, \2),farn trans- 
lates Syr. zakuta 'victory': ZY 'ys'd'rt xsywny pr trn w'xs fnysy qw syrqty s'r ° ZY swqnt 
xwr'm pr xwry frn 't pr s't fiyyst 'And the king began to entice the saint with soft words: "I 



Cf. Gnoli 1999, 313. For a different etymology see Lubotsky 1998, who connects a dialectal 
(Scythian?) "farnah- (via *parnah-) with Skt. parinas- 'full property, sovereignty, abundance' (cf. 
especially pp. 483 and 485-486). 

2 Cf. Gnoli 1962; 1963; 1967; 1974, 71-75; 1982; 1984; 1989a; 1989b, 49-50, 131, 148-151; 1990; 
1 996a, and the outstanding state-of-the-art reports 1996b and 1 999. 

The Manichaean terminology in Central Asia shows signs of adaptation from the Buddhist one; for 
the possible dependency of the Manichaean farn as mens on its Buddhist use as abhijna cf. Bailey 1943, 61 
and Asmussen 1965, 163. Whether the Buddhist and Manichaean terminology was influenced by ideas 
introduced by Zoroastrian missionary activities in Central Asia is a moot point, cf. Asmussen 1 965, 163, but, 
on the other hand, Emmerick (Emmerick-Skjaa-va 1997, 104) sees the spread of this "cultural Wanderwort" 
as linked to the diffusion of Zoroastrianism. 
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swear an oath 4 by the Sun's glory and by all the gods'". 5 In C2 23/r/24-25 (Sims-Williams 
1985, 44) it translates Syriac gaddd 'glory': sw(qn)t [ yzdqrjt mzyx xwsy(w)ny fn '[I 
swear] an oath [by Hormazd and his fortune and by] the fortune [of Yazdgerd] the great 
king'. 6 In this passage we have, to my knowledge, the only occurrence of the interesting 
form fn /fann/. This shows a late regressive assimilation -rn > -nn, which also occurs in the 
same text (Story of Pethion) in the word tny' /tannya/ 'gentleness, submissiveness' (C2 
12/r/13, Sims-Williams 1985, 38), corresponding in Man. texts to /tarnya/ (trny(') M 5730 
[= T II D 117] /r/12 (Henning 1945, 473), trny' M 133 /v.i/20 (LichtNous 129)). This kind 
of assimilation is the rule in Yaghnobi (e.g. Yaghn. tann 'humid' (JagT 332) < Sogd. tarn 
'soft, mild' and kan 'deaf (JagT 270) < Sogd. karn (B krn, M, C qrn); 1 the opposite, pro- 
gressive assimilation is shown in Khot. karra- and MPers. karr 'deaf, Khot. phdrra- 'for- 
tune', MPers. tarr 'moist, fresh'. 

3. As a non-technical term, farn occurs in Buddhist Sogdian texts in several cases (of- 
ten in association with zdwar 'power, force') 8 in the Vessantara Jdtaka and elsewhere, 
where it can be translated as 'glory' in a general sense. In a first example, it applies to Su- 
Sasn's father, king SivT: rty/Sy' 'zwsw'm-k'm 'PZYmc 'xw 'BY' prn V "z'yr't (VJ889-&90) 9 
T will go, sir, so that my fathers's glory may not be hurt because of me'. 

'Glory' is also an attribute of good actions: 'wy syr'krtyh ZY 'wy pwny'nh ZKw prn ZY 
ynw ZY ZKw z'wr (VJ 905-906) 'Glory, power and force belong to good deeds and piety', 
and rty kS rsty'kh ZY syrw-'krtyh prn 'skw'ty(VJ 1 184-1 1 85) 'if there is a glory of rectitude 
and good deeds . . .'. It applies to the white elephant-king (in the phrase prn ZY "Sh 'glory 
and majesty') 10 as a symbol of regality and of the nation: ZKwh 'sp'ytk r'cfirt pyS'n xwt'w 
'wypr'mnty 8/3'r Sfi'rt-SYy 'ky ZY 'wy n'P prn ZY "Swh wm't (VJ 22 1-222) '(you are the 
one who) has given to the Brahmans the white Rajvart, king of the elephants, who was the 
glory and majesty of the people'. 



On the etymology of the phrase *saukantam hwar-, attested in many Iranian languages, see Schwartz 

1989. 

The Syriac version (given in Hansen 1941, 24) is slightly different: en semsa atlah-an wa-zakuta 
da-kul-hon allahe 'by the sun our god and the victory of all the gods'. 

The Syriac version reprinted in Hansen 1955, 859(41) has: hayy-(h)u hormezd ws-gadd-eh w3-ap 
taga rabba wa-'assina da-yazdgerd mslek malke 'by Hormazd and his fortune, and the great and powerful 
crown of Yazdgerd the king of kings'. 

Chr. Sogd. qrny sry in T H B 66 /v/17 (Miiller 1913, 21) does not belong to Sogd. karn, but is 
probably from Syr. qrn' (cf. Sundermann 1974, 234); the last reference in Gharib 1995, 193 no. 4842 should 
accordingly be deleted. 

On this cf. sections 4.2, 4.3, 4.4 and 4.5 below. 

Buddhist Sogdian texts, when not stated otherwise, are quoted from Benveniste's and MacKenzie's 
editions (Vessantara Jdtaka: Benveniste 1946; P 2-10: Benveniste 1940; SCE: MacKenzie 1970; Dhu., 
Dhy., Padm., Vaj., Vim.: BSTBL) with a few implicit corrections, e.g. the distinction between x and y in all 
positions. English translations from MacKenzie's and Henning's editions are theirs; all other English 
translations are my own. 

Cf. below on "Sh ZY prn (P5.36) as a technical term. 
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The farn can also be the result of the magical properties of a stone: rtyxyS snk mz'yxw 
rks ZY p'tyws xcy ZY ZKwyh wyspny x'n'ycyntr mz'yxw prn 'PZYwysy xcy (P3. 93-95) 'and 
this stone is a great amulet (raksa) and protection, and in every house it is a great glory and 
joy'. In the same magical text (a "shamanist rain-maker's handbook", in Henning's words 
[1946, 714]), where prn (together with z'wr) is an attribute of the Wind (w't), it is used in a 
sense approaching '(divine) energy': cnn tw' prn ZY cnn tw' z'wr pyS'r (P3.218-19) 
'because of your energy and power'. 11 

A similar nuance, with reference to Aryavalokitesvara, can be detected in rty kS z'tk 
Sywth k'mt rty sw f}yrt cnn S'mS'r'k fiy'n 'sk'tm "ry'fSr'wkSysfir pwtyst/3 mx'stfi prn pyS'r 
(P8.70-72) 'and if he wishes for sons and daughters, he obtains them through the energy of 
the bodhisattva mahasattva Aryavalokitesvara, master of the creatures, highest of the 
gods" (and similarly in P8.190). 

Farn is often found in the set phrase Xprn nm'cyw fir- 'to pay homage to the glory of 
X', sometimes preceded by 'nz'nwkw 'kneeling', 12 e.g. in VJ 1426-1428: rtyZKh my'wn 
'nz'nwk' nm 'cyw fir'nt Sryy'wr 'wyn swS"sn prn ZY 'wy mntr'yh 'And, while kneeling, they 
all paid homage three times to the glory of SuSasn and Mandri', and also in K/73 ('wyn 
'BY' prn 'to (his) fathers glory'), VJ 1395-1397 {'wyn 'BY' ZY 'wy m'th prn 'to the glory of 
his father and mother', and, similarly, VJ 1432-1433), VJ 375-378 ('to the glory of (his) 
father and mother (ZKn 'BY' 'PZY 'wy m'tyh prn), ... of (his) palace (ZKn s'ykny prn), . . . 
of the nation ('wyn n'fi prn)'). 

A long sequence of invocations of the type nm'cyw fir'm 'wyn Xprn 'I pay homage to 
the majesty of X' , where X is the name of a Buddha or bodhisattva, is found in the Avaloki- 
tesvarasyanamastasatakastotra, of which two copies survive, in P8.1-54 (Benveniste 
1940, 105-107) and Or.8212/111 Frg. 7 and 10 (Reichelt 1931, 78-79 and Sims-Williams 
1976, 51-52; facsimile in DTS, pi. 25). A similar list is found in Uigur (with the corre- 
sponding phrase yukunurm(a)n Xqutinga) in the fragments of the Suvarnaprabhdsa pub- 
lished by Miiller (1908, 10-35). 13 The names of the Buddhas and bodhisattvas are for the 
most part different, but cf. Sogd. nm'cw fir'm 'wyn typ'nkr pwtty prn (Frg. 7 161) T pay 
homage to the glory of the buddha Dipankara' and Uig. yukunurmn dipankari atlyburxan 
qutinga (T III 56/9 /r/6-7 in Miiller 1908, 32). 

4. 1. As a Buddhist technical term, 14 the highly polysemous Sogd. farn indicates first 
of all the elevated rank or stage attained in the career of a bodhisattva, thus corresponding 
to Chin. #J (\a]) xidng in this meaning. As Bailey has shown (1967, 218; cf. also Bailey 
1943, 56 and 61-62), prn, like Khot. phdrra-, 15 Toch. param and Uig. qut, is used for the 



Benveniste's literally translated 'a cause de ta gloire et de ta force'; Reichelt (1928, 62) more 
accurately has 'infolge deiner ubematurlichen Krafte'. 

12 

Cf. the phrase nm'cyw sp'tz'nwk 'homage on bended knee' in the Ancient Letters (see Sims-Williams 
1991, 178 and 1996, 80). 

13 Cf. also Bombaci 1966, 23. 

14 

For the correspondences between farn and the various Buddhist terms it translates, see the invaluable 
Chinese-Sanskrit-Sogdian glossary (Appendix II) in BSTBL (II) 159-220. 

Emmerick observes (Emmerick-Skjajrva 1997, 103) that Khot. pharra-, besides its use as a technical 
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'four stages of the Buddhist career' (Khot. tcohora pharre), i.e., as MacKenzie points out 
(BSTBL (II) 60-61), the H ft si xidng (with |pj = ffi), and also for the pratyekabuddha 
and buddha stages. The usual identification with laksana, without further qualification, is 
thus rather misleading. 

We can distinguish several cases. In the first place.^arw is used for 'elevated station 
attained by a bodhisattva, buddhatva, tathagatatva\ usually in the phrase pwty'kh prn Pyr- 
(putyak farn Per-) 'to obtain the buddhatva'} 6 

A few examples follow: rty c'n'w yr/3 ptsm'r kip x'yr't rty xyS ZKw pwty'kh prn 
Pyrt-k'm (Dhy. 242-243) 17 'and when many kalpas in number shall pass, then he will attain 
the stage of Buddhaship'; xwnx w'tS'rZKZY syZKh pwty'kh prn tym L' fiyrt "th rtysyc'wn 
'zw'nyh sw pr'yttrh nyS'ycw nyst (P2. 172-175) 'That being who should have not obtained 
the bhuddatva does not hold anything dearer than life'; ZKwh pwty'kh prn 'PZY Pyr'n ZY 
'wyh Sryfiwmyh w'n'kw 'nwtwh p'n (P2.1 11-113) 'May I obtain Buddhaship and thus be a 
protection for the three universes'; cnn wyspn'c '/Bz' jSwxs'n 'PZY ZKwh pwty'k prn Pyr'n 
(P2. 1214-1215) 'May I be saved from all evil and obtain Buddhaship'; xwty pwty'k prn 
Pyr'n (P8.203) 'May I myself obtain the rank of Buddhaship'; and also (with farn written 
as Prn) in a dedication written around two Buddha images on a scroll: tkyz pw(ty'k) p(r)n 
Pyr'n 'Que (moi) Tekiz j'obtienne la beatitude de buddhatva' (P26 /1-2/ in DTS 37, text 
CI). In the following example, the object of per- is expanded with "Prywn 'blessing': [cnn 
mytr'yj pwty [ZJKw pwty'kh prn "Prywn P(yr)'n (P17.38-39, Yoshida 1984, 161, 164) 
'May I obtain the blessing of Buddha-rank [from Maitreya] Buddha'. The phrase also ap- 
pears in a shortened form as prn pyr- (without pwty'kh) in rty styw 'wyn sm"ryn'k ZK prn 
n" Py'rt "t (Dhy. 39 1 ) 'and, although the one considering may not (yet) have obtained the 
stage (of bodhi)\ ls 

Two examples occur with the -aka infinitive Pyr'y 1 9 instead of a finite form of the verb: 
kt'm "z-'wny "z-'yt rty ZK r'm'nt c'Sysmr CWRH Pyrt mrxw 'kw pwty'kh prn pyr'y prm 
(Padm. 62-63) 20 'In whichever existence he is born he always acquires a jatismara body, 
continually until attaining Buddhahood', and similarly in P10.9. In one example, the verb 
pr'ys (past stem pr"yt) 'arrive, attain' is used instead of Pyr- : 21 rty 'xw kS'c wyspyrP'kyh 
pwty'kh prn s'r U pr"yt Pwt (P9.99-100) 'then he has never attained total understanding 
and bodhV . 



term, us now attested also as a general term for 'splendour'. 

The phrase pwty'k pyr- (without prn) occurs very often: 17 times in the VJ, and also in P2.59 
1142-1143, 1203 andP7.181. 

17 As MacKenzie remarks (BSTBL (II) 60-61), pwty'k prn in this case paraphrases J|# chengweifd 
'to become Buddha'. 

As MacKenzie points out (BSTBL (II) 63), here prn stands for 31 dao, itself short for «M fo dao 
'bodhi tathagatatva' (usually translated literally as pwt"n'kr'Sh,cf. BSTBL (H) 165), i.e. the Buddha stage. 
On which see Yoshida 1979, 185. 

20 

^Here the Chin, text (reprinted in BSTBL (II) 1 2) has 5 zhi chengfo 'until becoming Buddha' . 
In Turkish too, qut bul- and qutqa tag- are used interchangeably: qut bulmaduq midik prtigcan 
(Mylar (T HI M 56/16 /v/1) and qutqa tdgmaduk midik prtagcan (inlyiar (T HI M 1 68, in TTTiv 445) (with 
midik iinliylar = Sogd. myS'kk mrtxm'yt = prthagjana; cf., on the last, BSTBL (II) 1 67). 
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The connection of prn with pyr- also appears in the adjectival compound prnfSyrt'k 
'who has attained glory'. 22 This has as a second element the past participle Pyarte < 
*abi-arta- + -aka- (cf. Yagn. viyortaf 21 corresponding to the present stem Per < 
*abi-araya-. 24 The compound prnfiyrt'k occurs rather frequently in Buddhist texts, often 
in the phrase mz'yx pm/Syrt'k (RBkw prnfiyrt'k in P6.178, Benveniste 1940, 91), which 
corresponds to Chin. da de = bhadanta 'glorious' (an appellative given to sramanas) 
(cf. BSTBL (II) 49, 172), e.g. (in the vocative) in Dhy. 13-15 (BSTBL 54): nm'w mz'yx 
prnfiyrt' mn' mz'yx xwyst'k ptfiy 'scy'n'k wrzrw my'wn ptfiystk mz'yx z'ry sy'yn'y 'fScnpSy 
xwystr' 'Namo, O great glorious one, my great master, worthy of reverence, (who has) 
rightly understood all, great merciful one, Chief of the World!', in P6.42-43: mz'yx 
prnfiyrt' 'fc'npSyk xwystr' 'o great glorious, Chief of the world', and again at P6.84, 126, 
178. Without the preceding mz'yx, it occurs as an attribute of smn- 'sramana'' in P2. 83-87: 
rty cnn xypS yrP'h wyspw wynt ZKwyh snks'ryh ZKw n s'th zykh m'ySc'n'kw ZK prnfiyrt'k 
smny s't prw prwy wynth ZKwh 'fic'npSh 'And by his understanding he sees everything in 
the samsdra, the whole damage, just as a glorious sramana sees the whole world as 
illusion', and again (prn Pyrty rx'nt smny 'a glorious arhat sramana') in PI 7.4, 10 (Yoshida 
1984, 160) and (rx'nt prnfyrty/k smny) in PI 7. 14, 17, 21, 27, 32 (Yoshida 1984, 160-161). 
It occurs also in line 2 of the Karabalgasun inscription (in Hansen 1 930, 1 5 and, with 
corrections, in Yoshida 1988, 32) (R)B(k') (yr)p'kw 'xs'wnS'r MN pyysty prnpyrty RBkw 
twrkc'ny 'Pc'npS(ykw) 'xsy-wny "y tnk(ry)S' xwtpwl-mys 'The great, wise sovereign, 
having obtained fortune from the gods, great Turkish world-sovereign Ay Tangrida Qut 
Bulmis', where the phrase can PaylstTfarnfiyarte, is a literal translation of the Turkish title 
which follows. 25 Together with farnxwand 'fortunate' (on which see below) it also occurs 
in a letter from the last quarter of the 9th century: MN Pyysty prn-fiyrty prn-xwnty 'qui a 
obtenu des dieux la grace, dote de la grace' (Or.8212(89) Ml, DTS 64). 

In two cases pwty'kh prn depends on "ySk 'wish'. In the final fragment of the 
Vajracchedika published by Muller and Lentz we find: cnn pwt(y)'k(y) prn "ySy pyS'r (TM 
391 AO/, STii 548) 'out of the wish for the rank of Buddhaship', and cf. also c'wn wyspysn 
[w'tS'r 'Jzwntysyrxwztyh [ZY c'wn pwtj(y)'kh prn "yS'k [pyS'rJ (lOlOOi /v/9-12, 26 asTia 
V 26-28 in HSogdica 6 1 ) 'out of friendship for all living beings and the wish for the rank of 
Buddhaship'. 27 



The same structure, with fiyarte in the second position, appears in the proper name p's pyrtk 
(pasPyarte), lit. 'having obtained honour' (in Vim. 196, BSTBL 30), which translates Chin. W^^f de shou - 



With the regular lengthening (and subsequent rounding) of *a in the group *ar- + consonant, cf. 
Yagn. torta, past participle of tir- 'to go' (JagT 335) from Sogd. wtir-lwtart. 
24 Cf. Sims-Williams 1991, 182. 

25 

As pointed out by Hansen 1930, 26 (who, however, read a non-existent prnfiyty instead of prnfiyrty) 
and Yoshida 1990, 120. Cf. also Hansen 1930, 38, where he gives the reading prn pyty (recte prn-pyrty) also 
for Or.82 12(89) (see below). 

26 For the new signature cf. Kudara-Sundermann 1987, 347, and for the correct line numbers cf. the 

facsimile (ibid., pi. XV). 

27 

The translation ' Buddha-laksana' was rightly rejected by Henning (HSogdica 62). In the same place 
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In two further examples, prn has also the general meaning 'Buddhaship' : rty 'xwc'wn 
pwty'k prn Swr ZYpt'yn ftwt-k'm ptk'wn (P2.487-488) 'and, on the contrary, he shall be far 
and separated from Buddhaship', and rty kS mwn'kw ptsrwm fir'k fir"k w'/S'y rty ZK cnn 
prn pr'c'k L' /Bwt (P8. 147-148) 'If he recites early this mantra, he shall not be remote from 
Buddhaship'. 

4.2. Secondly, prn (sometimes qualified with pwt'n'k 'buddhic') is equivalent to ffi 
xidng = laksana 'mark, sign'. 28 E.g., 'PZYZK prn 'sptk ZKZYsypr ywnc ZK py'ty'kh 'PZY 
'xw wyspw wkry syr'k "m'ty'kh prm krsn (Vim. 85-87) 'The majesty complete which is on 
his form (is his) adornment and all the kinds of good ornament to (his) appearance' and 
probably also (as pwt'n'k prn) in P2.46 (kt'm ZKw pwt'n'k prn fiyrt 'whatever buddhic sign 
he may obtain'), in P2.1 and (with prn z'wr) in P7.20. It appears in the combination prn 
nysnh 19 in Dhy. 49-50: rty nwkr 'ywznk wyspw wkry prn nysnh prw ptjir'ws sm'r'kh xwynty 
'Now (acting) thus (with) all the kinds of sign is called consideration in reverse'. 

As the 'mark of the cintamani flame' it occurs in Dhy. 89: w/Syw my'wn yr'ywcyk' 
'rS'yp' ZYm'ny "yS'y prn 8fS"nh ' both an all-body radiance and a flame of the "mind-wish" 
mark', where the word order is peculiar; here one would expect something like *m'ny 
"yS'ySP"nh prn, since the phrase, as MacKenzie points out (BSTBL (II) 53), corresponds 
to Chin. MM'ftUffi moniydn xidng '(cintd)mani flame mark'. 

The 32 laksanas are mentioned together with the 80 anuvyanjanas (secondary marks, 
Wffrft sui xing haof 0 in Dhy. 108-1 10: rty 100 ywcn z'yh pwrny pwty wyn'y wyspny 
ptkr'y 32 prn 't 80 znk'n 'pysm yr'ywh nywfi'w'k wyspw my'wn rxwsny 't wyrmny 'and he 
will see 100 yojana of ground full of Buddha images, of all the images the 32 marks and 
the 80-fold anuvyanjana, all bright and peaceful' (where 32 prn corresponds to Chin. 
H+H ffi sanshi'er xidng = * dvatrimsan (mahapurusa-)laksanani, cf. BSTBL (II) 
55, 190) and also in P14.27-28. Cf. also P5.40, where anuvyanjana is translated as 
syr"w'y. n 

Farn is used for the 'sign of nirvana ' in Dhy. 366: 'zw 'mw nyr/3'n-cyk prn 't z'wr 'PZY 
ZKw ywnc yr'yw tw' 'nst'ym-'skwn 'I am showing you the sign and power of nirvana and 
the form-body', where it is again associated with z'wr. Here 't 'and' is clearly out of place; 
the phrase, as MacKenzie notes (BSTBL (II) 63), is mistranslated; in fact, the Chinese text 
(republished in BSTBL (II) 69) has VM£%1®J] yiniepdn xidng li 'by the power of the 
nirvanalaksana ' . 



he quotes, from another unpublished fragment T i a, the phrase ZKw rx'nty' prn /Syr 'he obtained the rank of 

Arhat-ship', to which he compares Uig. arxant quti. This occurs, e.g. in a Manichaean text (T HI D 260/7 

/r/5-/v/l, in TTTiii 194-197): ar'im'is kdngiil-liig qutluy-(l)[ar] ayi trkkid tuyunup [ayiy]-larin bastilar 

arxant qutin bult'Har 'the blessed ones with purified heart, having quickly attained enlightment, have curbed 

their bad inclinations and obtained the rank of arhat'. 
28 

On prn as 'laksana' cf. Rosenberg 1927, 1388-1389, WLii 572 and Weller 1934, 358. 

29 

Either one can be used interchangeably for laksana, cf. BSTBL (II) 5 1 . 
On 'pysm yr'ywh nywfS'w'k as 'anuvyanjana', cf. Benveniste 1933, 224-225. 
31 Cf. Henning 1946, 731 and BSTBL (11) 173. Oapy'tyh as 'alamkara' cf. BSTBL (II) 194. 
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In particular, andarfirdki spete *yazw(ya) 31 farn as the 'mark of the white hair be- 
tween the brows' is a literal translation of Chin. Jf Ptfl 3g:ff meijian bdi hdo xidng = Skr. 
urnakesa) (cf. BSTBL (II) 1 89): yw"rxtw 'mw 'ntr/Sr'wky 'sp'ytk yzw' prn 'rS'yp' sm"rn" 
'nyw (Dhy. 370) 'only but consider the radiance of the mark of the white hair between the 
brows, not (any) other' (and similarly in Dhy. 172). 

4.3. Farn is used as an equivalent of fi tong = abhijna 'supernatural knowledge or 
faculty (of a Buddha)' in a few passages: 1 ) alone in Vim. 170: 'PZY pr pnc wkry prn rs'k 
'xw 'and he is a rsi with the five kinds of fortune', where, as MacKenzie notes (BSTBL (II) 
20 and also 62), pnc wkry prn = Chin. 3£S wu tong = * 'pancabhijnah; 2) with z'wr in Vim. 
83-84: 'PZY ZK pnc wkry prn 't z'wr pySh 't 'spy fi'r'k 'PZY ZK mz'yx pr/3'r wrtn '(He is) 
mounted (on) the elephants and horses of the five kinds of fortune and power and the Great 
Vehicle (is his) carriage', where pnc wkry prn 't z'wr stands for EM(A) wu tong (li), cf. 
Weller 1934, 356 and BSTBL (II) 20; 199); 3) with wrc'wny in Dhy. 309-310: pyst 'tsn 
tymn ZKw prn 't wrc'wny V wyn'm 'but again I do not see their majesty and magic' , where 
prn 't wrc'wny stands for #M shentong (cf. BSTBL (II) 62); 4) with both z'wr and 
wrc'wny in L 86 /l l/, 33 a fragment of the Sanghatasuira? A wntn (p)rn z'wr wrc'wnyh 'such 
majesty (and) power (and) magic'. 

4.4. Farn translates wei = prabhava 'might, power, majesty, dignity' in Dhu. 
224-225 : rty pyst cnn pwt'n 'k prn 't z'wry cnn w'Sy mnxz ZKw Sstw pryfiyr pwty pt'ycy w'st 
'Then, with the dignity of Buddha he rose from the seat, crossed his arms (and) stood 
before the Buddha' (where, as MacKenzie remarks (BSTBL (II) 46), prn 't z'wry stands 
for fi&j] weili = prabhava, rather than M^J tongli = abhijna) and also in P6. 64-65: ywn'k 
'myn m'yS"ytk prn ZY z'wr ZK 'it (i.e. the name of the Bhaisajyaguru Vaidurya-prabharaja 
Tathagata) belongs to the fortune and power of the tathagatas'. Cf. also Kr.IV Soghd.4 
(Rosenberg 1927, 1380 [=L71 in Ragoza 1980, 50])/9-10/: rty wyS'ytyprwpr'ywySzmnw 
'xw pwt'n'k prn z'wr pyS'r [ J pncw kwn'k'r rwS'nt 'and then, at that time, because of the 
Buddhic might and power, five platforms grew'. 

4.5. The phrase prn ZY z'wr corresponds to Chin. deli 'energy (sri) and power 
(balay 35 in /Wot. 20-21: rtkS 18 '/StmyS 'wsty'y rty ZK prn ZYz'wrxwr 'ywz-nk' fiwt 'if he 
apply it (i.e. the power of sight) for 18 weeks his glory and power will be like the sun'. 

4.6. The phrase "Sh ZY prn translates $L$i weiyi = iryapatha 'posture, (majestic) 
deportment' 36 in P5.35-37: pyrnmstr tyw 'cw 'krtyh kS'ry KZNH ZY 'w "Sh ZY prn 



The pronunciation is not assured; yzwf) (feminine) '(single) hair' is apparently a light stem, cf. the 
plural vzw(t') (reading uncertain!) in Sundermann 1974, 254 and n. 160. 
Ragoza 1980, 60 (and facs. of 3Kr-30, pi. 48). 
34 For the identification of the text, cf. Sims-Williams 1981b, 233-234. 
35 Cf. the Chin, text reprinted in BSTBL (II) 12, and, for prn as % de, BSTBL (II) 176. 
36 Cf. BSTBL (IT) 173; "Sh corresponds to ^ wei = prabhava in Vim. 140 (BSTBL 26), while iryapatha 
is translated as prynh in Vim. 108 (BSTBL 26), and simply transcribed as 'yry"pt in Dhy. 35 1 (BSTBL 72). 
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sw'm'ntk /iyrtS'ry m'yS 'YKZY 'xw sryw xr'mt 'what action have you previously 
accomplished, so that you have obtained this majesty and glory, (namely) as a lion 
walks?', where sw'm'ntk . . . m'yS 'YKZY 'xw sryw xr'mt paraphrases ^PSP^ff rit shlzi 
xing (= simhavikrantagamin). 

4.7. In Buddhist technical terminology Sogd. prn often alternates with prynh as a lit- 
eral rendering of xidng(cf. BSTBL (II) 51, 189-190) in all its different acceptations. In 
two fragments from the Sahghdtasutra it is used (as sometimes prynh is) as an equivalent 
to xiang = samjna? 1 In the first case, mrtxm'k prn renders ASt ren xiang (also Affi 
ren xiang) 39, = pudgalasamjfid (translated as mrtxmk prynh in Vaj. 1 0, cf. BSTBL (II) 
164): 'ky (')PZYZKw mrtxm'k prn (fiyr)f(L 38 /2/) 39 'who(ever) obtains the perception of 
(the reality) of a person'. In the second case, w'tS'rt prn renders zhdngsheng xiang 

= sattvasamjna:* 0 rty wyS'y(t)y ZK p'tsyn pwSystp m'S pt'yskwy ZY ckn'c pyS'r 'PZY /By' 
ywn'k w'Pr ZY w'tS'rt prn fyrtS('r')fntJ (L 82a /11-13/) 41 'and then the bodhisattva 
Bhaisajyasena 42 said: wherefrom, O Lord, have they obtained so much perception of (the 
reality of) a living being?'. 

5.1. As a Manichaean technical term, farn is first of all a designation of the 'vou;', the 
first of the five spiritual 'limbs' (pnc ptywSn, cf. HBBB 77 on 623, or pyysyyt, M 14 /r/27, 
WLii 547) of the soul, or membra dei (vovx;, evvoux, ((jp6vr|ou;, ev9uur|ai<;, loyia^oq), 
corresponding, among others, to MPers. and Parth. bam, Turk, qut and Chin, ffi xiang. 43 



This, when used alone, is usually translated with Sogd. sm'Y, cf. BSTBL (II) 178. 

Cf. BSTBL (II) 164. On the interchangeability of the characters ffi and cf. also WLii 497-498. 
The two characters where homophones, apart from the tone, also in Early and Late Middle Chinese: ffl EMC 
star], IMC sian vs. JB EMC sian', IMC siaij' (cf. Pulleyblank 1991, 337 and 338). 
39 Ragoza 1980, 31 (and facs. of Kr 4-694, pi. 19); cf. n. 34 above. 

Cf. BSTBL (II) 190. This is translated as w'tS'r "zwn prynh in Vaj. 10, Dhu. 93, as w'tS'r prynh in 
Dhu. 60, cf. BSTBL 4, 36, 38 and (II) 190. Both expressions occur together in Vaj. 9-11: ZY sywpwS'y 'PZY 
kS 'mynpwtystp 'xw 'zwfirynh fiwt 'PZY y mrtxmk prynh fiwt 'PZY w'tS'r "zwn prynh 't 'yt'wk' prynh rtynwkr 
L'pwtystp fiwt 'Thus, Subhuti, if this bodhisattva should have the "I" sign, or "man" sign, or "living being" 
sign, or "old age" sign, then he is not a bodhisattva'. 

41 Ragoza 1980, 54-55 (and facs. of 3Kr-26, pi. 44). 

For the identification of p'tsyn as Bhaisajyasena cf. Sims-Williams 1981b, 234. 

On the five members of the soul see WLi 42 (where a table of correspondences with their respective 
names in other languages is given), WLii 495, 497-498, 572 (and 489, where they are listed at H 151c of the 
Chinese hymn scroll), Sundermann 1984, 500-501, LichtNous 109, and especially the detailed discussion in 
LichtNous 1 3 1 - 1 32 (with the table on p. 1 37). On the first member of the pentad see also Sundermann 1 994c, 
124, Sundermann 1984, 502 n. 61 (the MPers. expression b'm 'y p'(k) [as against Mpers. b'm ny rwsn, and 
Parth. b'm t'ryg, LichtNous 13 1-1 32] at 1. 1 of the text published therein recalls the Chin, ifc Bf *9 
guangming huihul qingjing xiang 'light-radiating, pure glory' of the Hymn scroll (H 123b, in WLii 486)) and 
LichtNous 83-84. On Turk, qut as the first of the membra dei cf. Bombaci 1966, 26 (with references). The 
whole question of the use of Chin. |g xiang in Manichaean texts is discussed in detail in Bryder 1985, 
128-134. 
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It appears in several places where the Five Limbs are enumerated in order, e.g. in M 
14 /r/26-28 (WLii 547): rw'fnyj pswyty(y) pyysyytfrn 'sfy'j m'n 'sm'r' ptfiySyy 'the soul's 
pure limbs: glory, thought, spirit, reflection, perception'; similarly, in M 801a J/v/1 3-14 
(HBBB 37,624-625), in So 18221 (=T.M. 389b)/r/12-13 (Sundermann 1981, 52, text 3.5, 
609-610), and also in So 18221 /r/2-3 (Sundermann 1981, 50, 1. 599-600, with 
m'nprm't'k/y instead of 'sm'r' as the third member) 44 and 18170 hi 12-1 3 (LichtNous 60), 
and finally (with jn' instead of 'sy' as the second member) in M 133 /r/i/1-3 (LichtNous 
128). 

The six 'gifts' (or 'fruits', constituent elements) of the first limb of the soul, i.e. the 
first cardinal virtue, 45 are enumerated in M 1 33 /r/ii/1 8-26 (LichtNous 129) 'rtysyrq r't 't(y 
nm)['J(c)q'n cw(prs'r) w(')styy °° xw frn cn xy(p)8 frnyy ° kyy xwtyy xcy fryt't xwsndy'(h) 
f(rstm)'n(q)fyj('h) z'(rc)n(w)ky' ° '(wrmtky') 'ty nqfitp'znyy 'And he put on it a beautiful 
gift and offering, the glory from its glory, that is love, joy, magnanimity, mercy, peace and 
humility'. 

As Sundermann points out (1994c, 124), the Nous is both the first and noblest part of 
the human soul as the object of redemption, and a redeeming godhead, which operates 
through the Apostles and the Church. 46 This is the Light-Nous, 47 which occurs in Sogdian 
in the compound Senefarn, and corresponds to Turk, nom quti. 4g This compound is 
well-attested, e.g. in M 14 /v/12-13 (WLii 548): 4 fiyy'k ° fryyt't pcqwyr ° Synyfrn 'tsy 
yr/3'ky' 'Four godheads: Love, Fear, Glory of the Religion and its Wisdom', and alsoM 14 
/v/24-25 (WLii 548): JmySS myn'ndyy nv'nyy Synyy (fr)n sxwn tnb'r xcy 'To the spiritual 
soul pertain Glory of Religion, Logos, Body' and M 14 /v/5 (WLii:547): Synyfrnyy 
sfrywnyh 'the creation of the Light-Nous' (also in M 14 /v/16, WLii 548). Cf. also jw'ndyy 
mrtxmyy Synyy-frn (BBB 534-535, HBBB 34) 'the Glory of the Religion of the living 
man'; 49 (M 395 + M 5865 /43-48/ (HBBB 44): 'ynyy fiyy'k Syn'fir' cn Synyfrny ° 'ty cn 
xwynstrtyy pr fiyysty wyc'wky' pr mzyx swynd 'tyy yr'n pcy'z pcytS'rm 'I, as Electus, have 
received this godhood from the Glory of Religion and from the Elders, with the gods' wit- 
ness, under a great oath and in grave admission', and also the important passage (Ch 5554 
[= Ch/So 201 82] /1 1 5-123/, Sundermann 1 985, 27) where the work of redemption accom- 
plished by the Light-Nous (Syny-prn), who shakes the bodies (tnp'rt pn'wt) and extracts 
the light (Synmync ptmySy 'rk'ry 'the daily work of the religion') which rises up to the light 



On man-parmate as the third limb of the soul cf. Sundermann 1 98 1 , 50 n. 1 and Sundermann 1 994c, 
128 n. 36. 

45 Cf. LichtNous 138, and already HSogdica 3. 

46 For a comparison of the first member of the soul with the Great Nous, cf. Sundermann 1 994b, 324. 
On the Nous of the Religion, or Light-Nous, see the literature quoted in Sundermann 1985, 45 (s.v. 
Syny-prn), and also Sundermann 1995, Sundermann 1979, 102, and LichtNous 22-26. Another Sogdian 
name for the Light-Nous is Syn mzt'yzn (Sjyy 'the God of the Mazdayasnian Religion' (Sundermann 1979, 
103). 

48 And cf., in the Chinese Hymn-scroll, shan faxiang 'the good Glory of the Law' (H 146d, in 

WLii 488). On Chin./ax/an^ see also Bryder 1985, 1 16-117. On Turk, nom qutici. Bombaci 1966, 26. 
49 

Probably (according to HBBB 89 on a 1) also to be restored in M 1 1 3 /r/1 : [jw'ndyy mrtxmyy Synyy-] 
frn m'zyr 'if the Glory [of Religion of the living man] has been hurt . . .'. 
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vessels ('sky kw rwxsntyh (w)frtntj s'r snty), is compared to that of the 'giant of the seas' 
(sm'wtry kwn'y) which gives rise to the tides ('nyt(y) sm'wtrw fin'wt 'shakes the whole 
ocean'). 50 

5.2. In Manichaean texts, farn occurs also as the 'glory, majesty' (of kings) in a 
Kephalaia-tyipe text: / prw xwt'wt 'xs'wnS'rtyh 'sp's w'nw 'ty 'xwindyy skwynd frn nyy 
"zyry "The first (part of the day should be devoted) to the service of kings and lords, so that 
they be well content, that their majesty be not infringed' (M 135 A/ii/r/14-/v/3/, Henning 
1945, 470) and probably also in a fragment of Manichaean church history: s'ns'y prnw 
(r')Pw U /Zwt [k'm] 'no illness shall affect the Shahanshah's majesty' (L 83 /10-11/, 
Ragoza 1980, 57, corrected in Sims- Williams 1990, 284). 

Farn is the 'protector spirit' of a king in the famous tale "The Caesar and the thieves" 
(Tale H in Henning 1945, 477-480): a 'Caesar' (kysr) is tricked by some 'thieves' (t'yt) 
into the belief that he is dead. One of the thieves places a diadem of majesty (prn SySym) 51 
on his head and puts on royal garments (MLK'mync nywSn ptmwytS'rt), and then, having 
approached the coffin where the Caesar is lying, says: 'yy kysr wyr's wyr's 'PZY n' 
pckwfyr) p'rZY ('zw) tw' prn 'ym ° rty kSry 'ny(wn) xw p'(s)['](y) prn 'ym yrfiw t'yt ZY 
S[ym] Pynt-'ktw 'Hey, Caesar, awake, awake! And fear not, I am your Farn. Now, besides I 
am the guardian farn (pase farn) for many thieves and jugglers' (So 101 OOg I /r/10-12, as 
T i a (Tale H) in Henning 1945, 478-479). G. Gnoli (1996a) has convincingly shown that 
in this text the characterization of the ^am/thief as trickster and psychopomp (cf. pnv firy' 
prfi'rcy 'skr'n 'as charioteer I shall guide [you] through the ether' at /v/4) (cf. ibid., 97-99) 
allows a comparison to the figure of Hermes. 

The phrase pase farn 'protector farn' (together with k'y prn 'Kayanian glory') occurs 
also in a letter fragment: rty ptskw'nh ptskw(y)[m] skwn kw s'rs't fir'yst(mn)[c ] MLKw ZY 
kw ywr-y k'y prn (ZY)[ms] kw cyn'nckSy 'wt'k p'sy fi(y)[w ] ZY kw mywn p's'k prn [ J 
'And we make a request to the magnificent, angelic king and to the proud, Kayanian glory, 
and to the protector of CinanckanG, the lord [ ] and to all protective glories' (Ch/So 20230 
(= K 30) /v/7-12, Sundermann 1992, 80). 52 

Farn is the 'dignity of Buddha' (as legatus of the Light) in M 129 /v/13-1 5 (Sunder- 
mann 1994b, 319-320): bwt'nyfrnyyprxyp88(krsn)ptyt'p 'tysywstm'xcyk Sfiry' 'He light- 
ened the splendour of Buddha in his appearance and [placed him] at the gates of Paradise' . 
Here, as Sundermann points out (ibid.), the subject is certainly Jesus the Splendour, and 
bwt'nyfrnyy, which can be compared to pwt'n'kprn ('t) zwr as prabhava of Buddhist texts 
(cf. above), represents in all likelihood a member of the Manichaean pantheon, probably the 
Great Nous (ibid. 323-324) 53 . Farn refers to the dignity of the Electi ('rt'wty) in the Sog- 



The word Senefarn also occurs in: 18223+18222 ii /v/14 (Sundermann 1981, 45), M 2090 /r/2 
(unpublished, quoted in BoyceCat 87), M 286i /r/9 (unpublished, quoted in Gershevitch 1946, 139), L 97e 
III (in Sogd. script, Ragoza 1980, 68 and pi. 55), 14444 (= T II D 170e) /r/6 (unpublished, quoted in 
Sundermann 1979, 132 n. 239), Otani 6210a /2/(OtaniFr 193). 

This (farnSlSem) is an example of a compound with farn. On other compounds see below. 

Cf. below on farn-waxsikt. 

53 

Cf. also pwt'ny-y '/Sr'z-'nfkw frn (Biiz.B /25-26/, Yoshida 2000, 90) 'the shining splendour of 
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dian version of the Xwastwanlft: frxwsnt' fiy'ysty Syny ZYJ 'rt'wty frny pyrn-'m-s'r 'in the 
presence [of the light gods], the glory [of the religion and] of the Electi' 54 (So 10900 /v/7-8, 
as T I D a in HSogdica 64-65). It is the 'glory' of the (five) Light Elements 55 {mrS'sp'nt 
fiy'yst prn) in L 59 161 (Ragoza 1980, 43), 56 of the world {'fcmbS) in M 1 34i /v/6-7 (Henning 
1944, 144 n. 3): mfywn ' JfcmbSyy frn 'ty"y'r (with the difficult "y'r, cf. ibid). Cf. also the 
passage (So 14410 II /r/4-6, Sunderniann 1997, 92) ms nm'c fSr'm ° ZKn wyspsyr tnp'ry ° ky 
MNfrn ZYMNwrz ZYMN /3w8' cn wys' 'krty RBkw 'Then I pay homage to the most excel- 
lent (allerbesf) body, 57 which is great, because of joy, from glory and magic and perfume' . 58 
Farn also occurs in the quasi-compound farn-waxsikt 'Glories and Spirits' (tutelary 
spirits). Two instances are quoted (as examples of group-inflexion) in GMS 1640, 
frnw'xs(yqt) from M 5266 /v/3 (as T II D 66 2. 14) and frn w'xsyqtyy from M 6330 /r/7 (as T 
II D 207,7) 59 (the first also in Gershevitch 1946, 148). Henning (apud GMS ibid.) com- 
pares MPers. farrahdn ud waxsan. The first instance occurs in the following context (M 
5266 /v/2-3, unpublished, read from ms.; facs. in PhotoEdll pi. 128): frysty fiyy mrym'ny 
cn m(y)[wn] Syn p'syt frystyt frnw'xsyq(t) 'the Apostle Lord Mar Man! 60 , from all the 
Apostles (and) Glories and Spirits, guardians of the Church'. To maydn Sen paset frestet 
farnwdxsikt in this example we can compare the phrase mywn Syn p'syt 'xs'wn p'syt 
rwxsnt' 'ytmzyn t'wntyy z'wrkyn 'all luminous, armoured, powerful, strong guardians of 
Church and realm' (M 6330 [= T II D 207] /r/3-5, in GMS 1647). 61 As Henning points out 



Buddha'. For Manichaean Turkish examples of the usage of burxan qutici. Bombaci 1966, 25. 

Henning's restoration based on the Turkish text; cf. now, in Asmussen's edition, y(a)ruq t(d)ngri- 
larkd ariynomqa t(d)ngricii nomci'i ' ar'iy dintarlarqa (XV C 323-325, Asmussen 1965, 179). 

On the five Light Elements {(pnc) mrS'sp'nt fiyysty) cf. Sundermann 1 979, 1 25 n. 1 50, Sundermann 
1994a, 458-459, Sundermann 1997, 135-136. 

56 And facs. of Kr IV-802, pi. 31. As Sims-Williams points out (Sims-Williams 1981b, 239), this is a 
Manichaean text, not a Buddhist one, as wrongly assumed by Ragoza. 

Here the 'most excellent body' {wyspsyr tnp'r), as Sundermann observes (Sundermann 1997, 152), is 

one of the light vessels: the sun or the moon, or both. 
58 

And cf. also, in fragmentary contexts: 1 45 1 1 (2) /r/2 (Sundermann 1 990, 24) and, besides, M 1 846 
/r/4-5 and 7 (unpublished; translation in Asmussen 1965, 251-252; /r/5 quoted in BoyceCat, 81): 'rtkS' 'sm'x 
trt J / 151 prfrnSwn mywn fiymycj ] 161 . . . Ill 'skwSS', translated by Asmussen as 'and if you are confused 
in your farn (vcnx;) together with the whole divine ...'), and 'fiyvi-ncyk frn (M 600 /r/3-4, as M 600, 5 in GMS 
1015) 'blessing (and) glory (?)' (cf. also GMS 728, where parts of/r/4 and 7 are quoted as T i D). Cf., further, 
M 600 /r/2-5 (unpublished): [ jpr mywn Sy(yn)f / 13/ f pjtfrynd'sk y'n 141 fxwjjt'sk m'ySS 151 [ ]' 
frywncykfrn 'in all the religion-[. . .] you send blessings [and] ask for a favour, so that [. . .] blessing and 
glory' {'frywncykfrn quoted in GMS 1015; for pjtfrynd'sk and fxwjjt'sk as 2nd pi. durative presents cf. GMS 
644, 724). I wish to thank the Berlin- Brandenburgische Akadcmie der Wissenschaften and the Staatsbibliothek 
zu Berlin-PreuBischer Kulrurbesitz for their kind permission to study unpublished Turfan fragments, and the 
Akademienvorhaben Turfanforschung in Berlin, with its director Prof. P. Zieme, as well as Prof. W. 
Sundermann and Dr. Ch. Reck for their friendly hospitality and helpfulness. 
59 Cf. BoyceCat 107, 122. 

60 The expression/rafte fSayi mar mam also occurs in a Kephalaia-type text (M 135 A ii/r/2-3 and 8-9, 
in Henning 1945, 469). 

The full context (M 6330 /r/2- 12, unpublished) is as follows: cn y'kw/3 131 ' frystyy mywn Syn p'syt I Al 
'xs'wn p'syt ° rwxsnt' 151 'ytmzyn t'wntyy (z)'wrk'yn 161 'tyyfrystytyy 'wswytyylll ptswyt(yy) frn w'xsyqtyy 111 
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(HBBB 1 1 and MirManll 326 n. 6), the 'Glories and Spirits' (MP ers. fa rrahdn ud waxsan, 
Turk, qut(lar) vaxsiklar), are frequently invoked as protectors, often together with 
frestagan 'apostles' and/or zoran 'powers'. In fact, they are qualified as 'guardians' 
(MPers. pasbdn) in a few Middle Persian passages, e.g., in M 4b II/r/1 1-16 (HRii 55 and 
Boyce 1975, 191): nog dfrin nog perozlh dyad az bay zarwan abar farrahdn ud frestagan 
waxsan ig en sahr, ku padirdd 6 den ydjdahr, bowed pasbdn az andaron ud beron, hayydr 
ud pdddr 'let new blessing and victory come from the Father of Greatness 62 unto the 
glories, angels and spirits of this realm, so that they may accept the holy religion and be 
guardian(s) from inside and outside, helper(s) and protector(s)', and M 4b II/r/23-I/v/5 
(HRii 56 and Boyce 1975, 191): nambarem 6 bay yakob frestag, abag farrahdn zoran ud 
new waxsan, ku-mdn xwad pdyend pad zorlabzdr u-mdn xwad zamenand az andaron ud 
heron 'I revere the lord Yakob, the angel, 63 with the glories, the powers and the good 
spirits, so they may protect us with strong power and lead us forward from within and 
without', and cf. also M 31 II/v/17-19 (MirManll 39 and Boyce 1975, 148) u-t bawdnd 
pasbdn frestagan ud waxsan 'let the apostles and spirits be your guardians'. In Turkish, 
qut vaxsiklar is an exact syntactical equivalent of Sogd. farn-wdxsikt; 64 cf. (T II D 260 
/v/4-5 in TTTiii 200-201): oga yukunmis buyanimz tiisintd ° ustiingii altinqiT 
tngrildr(n)[in](g) ° ongii ongii q(u)t vaxsiklarning o u(st)alzun tngriddfmj ku(cl)fdri j 'in 
exchange for our service of praying and honouring, may the divine power (tangriddm kite) 
of the gods above and below (and) of the various tutelary spirits increase' . In a slightly dif- 
ferent form (with the coordinative particle ZY) the phrase prn ZYw'xsykty occurs in a letter 
from Bazaklik: mywnw Syn p'sytw pryst'kt(y) [prn] ZY w'xsykty mrts'r (Baz.A /77-78/ in 
Yoshida 2000, 1 1) 'from all the apostles, glori(es) and spirits, protectors of the Church'. 
In the Bazaklik letters the same expression also occurs in the singular: twS-kScykw 
prn-w'xsykw (Baz.B /70/ in Yoshida 2000, 92) 'the guardian glory-spirit of the city 
ofTuS'. 

In a few cases, farn forms part of the set expressions smax farn and tawafarn 'your 
Excellency'. 65 It occurs with the 2nd pi. possessive in the Karabalgasun inscription (1. 15): 



mrts'r (')ys't nwyy 191 'frywncyk 'tyy ywfity'h/ 10/ nwyy frn 'tyy fnimndky' l\ 1/ nwyy wysyy 'tyy 'xwsndy' 1 1 21 
nwyy t'w 'tyy z'wr . . . 'From the angel Yakob, all luminous, armoured, powerful, strong guardians of the 
Church, guardians of the realm, and the messengers, pure, blazing Glories and Spirits, let come hither new 
blessings and praise, new glory and fortune, new joy and happiness, new power and strength . . .' [nwyy 
'frywncyk 'tyy ywfity'h quoted in GMS 1015]. On the figure of the angel Yakob see below, and on the 
expression frn 'tyyfrnxwndky' cf. section 5.3. 

For MPers. bay zarwan (and Sogd. zrwafiayi) as the Father of Greatness see Sundermann 1 979, 101, 
123 nn. 138-142. 

In the Karabalgasun inscription the angel Yakob (Sogd. yako^ freste) is cited in reference to the 
Uygur qaghan (1. l7):rtyxwtyy'xyf)fxJ(s)ywn'kwm'tkypry'kwP^r'y-(st)'k'xsnyrkwxyp(S)f JCWRH [ j 
(Yoshida 1988,34; 1990, 121) 'he himself was a valiant ruler, who acquired the characteristics of the angel 
Yakob'; this religious figure was considered a protector of the Manichaean church (cf. the Chinese and 
Turkish texts quoted in Yoshida 1990, 121). 

^The hendiadys qut vaxsik occurs frequently in Turkish texts, cf. the references in Bombaci 1 996, 25 . 

Cf. Pfenning's remark (Pfenning 1945, 475 n. 1) on the use of farn as a polite form of address to 
dignitaries of the Manichaean church. 
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/ '](sm)'xprn 'xs'w'nS'ry w'Sy nsty 'skwS'skwn 'Your Majesty is seated on the royal 
throne' (Yoshida 1988, 34), 66 and also in a fragment from a letter (M 483 /7-8/) quoted in 
GMS 810. 67 In one particular case, in the salutation of a Mug letter, the enclitic -fin is used 
instead of the independent possessive pronoun: '/ fiyw xw/Sw RBch 'nwth krwtcw xwfiw 
'y(rt)y MN xypS /Sntk xw'ry z'tk ptskw'nh rtfin prn yr/S nm'cyw (B 1 6 11-21, SDGMii 1 74) 'To 
the lord king 'yrty, great support, ruler of Knit, (a) report from his servant and relative, and 
homage to Your Excellency'. 68 With the 2nd sing, possessive it occurs twice in a tale pub- 
lished by Henning ("The monkey and the fox"): ZYkSry sytm'n nxsyrft] ZKn tw'prnyxwflw 
ry'-(k)[ry] ptysynt'nt [° rt](fi)y kSryh xwfiw kwncykw 'skfwfnt [°] p'rZ-Y ZKn tw' prny 
[nyjmy CWRHZKn mrtxm'kty s'r mynt skwn ZYnymyZKn nxsyryh mynt 'All animals have 
approved Your Excellency as absolute king and are at the point of declaring you king. For 
Your Excellency's body is half like a man's, and half like an animal's' (T I = So 10100g(2) 
/r/4-1 1, Henning 1945, 474-475, and again, in the same text, at /v/23 as tw'prny, written as 
one word). The phrase tw' prn (perhaps not forming yet a standard expression) first ap- 
peared, a few centuries earlier, in the Ancient Letter III /5-7/: 'PZYt /3'S fS'8 Sykh prsty'm 
'HRZYfk 'ywSykh U Pyr'm 'HRZY 'krtym 'pwprmy-nwkh t'/Sks'r 'HRZYm ZNH 'fiyzywn'k 
'st 3 srS 'PZY8rw"ny 'skw'm pr tw' prn (Reichelt 1931, 22) 'And from time to time I send 
you a letter, 69 but I don't receive any letter from you, and I have become hopeless 70 about 
you; and I have this affliction, having been for three years in Dunhuang 71 on Your Excel- 
lency's behalf. In a Buddhist fragment published by Livshits a similar phrase occurs, where 
prn, instead of being governed by a possessive pronoun, is determined by fSc'npSy xwystry 
(lit. 'the majesty of the chief of the world'): c'ywn'k rxnt' skwn 'wy /Sc'npSy xwystry prnw 
'ny(')wnc ptz-y'm'c kwn'y-cyk w'xs w'fi'y 'how dare you speak, doing strife (and) quarrel, 
against His Majesty, the Lord of the World?' [my translation] (Kr IV/789/4263 /9-10/, 
Livshits 1996, 3-8). 

5.3 In inscriptions and letters, farn occurs, in coordination with the quasi-syn- 
onymous prnxwntkyh, 71 in the expression farn at farnxwandakya 'glory and fortune', itself 



Cf. also Hansen 1930, 18, who read only . . . prn. 

M 483 Ml: sm'xfrnyy 'ft'rmwck 'tyxwslyynyyywt 'Your Excellency does not require many teachers 
and masters', with frnyy in the oblique governed by ywl 'is lacking (to)'; cf. also in the fragment (in Sogd. 
script^ Otani 2495 111 (OtaniFr 76): / s](m'xw prn s'r pt(s)[kw'nh ] 'a report to Your Excellency'. 

And similarly, with the definite article instead of the pronoun, ZKn (p)[r](n) yr/S nm'cyw in A6 13/ 
(SDGMii 141). 

69 

For the Indian loan-word Sykh 'letter' instead of the usual n'mk see Henning 1948, 603 n. 3. 
Literally 'without hope'; on prmy-nwkh 'hope' see Skjaerv0 1976, 111. 
For Srw'CJn = 0podva = Dunhuang see Henning 1948, 608-609. 

This abstract is formed with the denominal suffix -yak I -yd (cf. GMS 985, 1 1 10-1 11 1 and Sims- 
Williams 1981a, 12-14) from the adjective farnxwande (possibly pronounced [famxwande], [farnxwunde]), 
from *famahwant- + -aka-, cf. GMS 1092). The adjective farnxwande and the abstract farnxwandakya 
occur frequently in Sogdian texts. Considerations of space do not permit me to dwell upon derivatives and 
compounds with farn; on these I intend to return in a forthcoming article. Onfarn in proper names cf. Weber 
1972 and Sims-Williams 1989-1992 II 63 (and passim). 
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a literal translation of the Turkish hendiadys qutq'iv? 1 e.g. in the Karabalgasun inscription 
(1. 4): [ Jpr prn ZY prnxwntkyh 1 * z-'wrz-ytw S'(r'n)t (Yoshida 1988, 32) 'they have main- 
tained [ ] by the power of glory and fortune', and also at 1. 8 (pr prn ZY prnxwntkyh). 

The same expression is found also in the Bazaklik letters (as frn ZYfrnxwnt'lcy'(h) in 
Baz.A /78/, Yoshida 2000, 1 1). A similar hendiadys (farn eznawe 'glory and worthiness') 
occurs in a letter from Bazaklik: fiy'y xypS'wntw [ ] prn 'yrz-n'wy (Baz.A /48-49V, Yoshida 
2000, 10) 'the glory and worthiness 75 of the divine lord [ ]'. 

Lastly,yar/i occurs with particular frequency in letters as part of conventional phrases, 
formulae and greetings, e.g.: pr fiyy ZY pr tw' prn z'wr prtr 'krtym (A17 /l/, SDGMii 141) 
'I have been exalted 76 through the lord's glory and power and yours'. 

In the phrase pr prn it occurs in V16 /4-6/ (SDGMii 126): 77 rtkS tyw 'sw fSyyxwfiw pr 
prnw syr'kk ZYwyzc't 'skwy rtfiy 'zw fintk mrty ZKw srw nws'kw myn'm 'If you, the lord 
king, are fortunate, well, and at ease, then I, sir, (your) serving man, consider (my) head 
immortal', 78 and in L 44 /9-1 1/, where it is qualified with 'sk' 'high': rtfiy k8' srn'x trts'r pr 
'sk' prn RB(kw) [pt/SJyw syr'kk ZY-fiy wrcy' 'skwS' m'x [yrywh nws'yt my](n)ym (Ragoza 
1980, 36)] 79 'And, sir, if you there are in high fortune and great honour, well and at ease, 
sir, then [we consider ourselves immortal]'. 

The phrase X prn s'r (also written together as prns'r) 'to the glory of X' (i.e. 'to His 
Excellency X') is often found in salutations. 80 For example, in a letter from a late period: 
t'wyS swkfi'r prns'r yrfiw z'm nm'c 'a la grace de David le moine, bien des hommages 
respectueux' (Or. 8212(86) /v/1, DTS 52). 81 In this type of expression,/arn is often qualified 
with RB(k') (sometimes spelled out as mzyx) 'great', 82 e.g.: fiyy ZKn RBprn yrfi nm'cyfw) 
(p)tfskwy'mj (V10 /r/4, SDGMii 106) 'I pay great homage to the lord's great glory', 83 and 



On Turk, gut q'iv, cf. Bombaci 1966,21 (with references). 

74 

Mistakenly read as prnxwntk'n in Hansen 1930, 15. 

Here eznawe (in Man. script 'yjn'wyy, GMS 1082) is written in an archaic spelling with a group -rz-, 
as in the adjective 'yrz-nw in 18196/11/ (cf. Sundermann 1992, 78). 

For prtr in the sense 'exalted' cf. rty mysnw mrtxm'lt myS'ny "Sprm prtr fiwt (SCE 526-527) 'and 
among men he will be the most exalted' (MacKenzie 1970, 31 'the very foremost'). 

7 And similarly in Nov2 /r/6 and 14 (SDGMii 104) and A 15/2-3/ (prprn) {ibid. 164). 

Translation (with the reading 'sw for Livsic's 'yw) in Sims-Williams 1994, 44. 

With corrections in Sims-Williams 1981b, 235; restoration in Sims-Williams 1994, 44. 

80 

The phrase X prn s'r corresponds toXqutinga in Turkish letters, e.g. tngri avtadan uluyquti'nga 'an 
die hohe Majestiit des gottlichen Bischofs' (Ch/U 6854 III, Zieme 1975, 68) (with uluy = Sogd. mazex\). 

81 And also in: Or. 8212(86) /r/3 (DTS 51), Or. 8212(89) /r/5 (ibid. 64), Baz.A /l 15-1 16/ (Yoshida 

2000, 1 3) (xwst'(r)ft ; 'ncmnfrn s'r 'to the assembly of presbyters'), Baz.B /43/ (ibid. 9 1 ), Baz.B /60/ 

(ibid.^BazB 1121 (ibid. 92), Baz.C /24/ (ibid. 120). 

In this and other cases, the form RBprn could represent a compound mazex(k)-farn '(greatly) 
glorious'. This reading is preferable to wazark-farn (Gharib 1995, 340 no. 8459), in view of the examples 
with mzyx prn from Bazaklik letters quoted below. Cf. also (in the oblique) pwt'ny RBfrny 'Buddha-like, 
glorious' (U 6021 161, Sundermann 1996, 101). 

"And also in: A14 IM (SDGMii 78), V16 /3/ (ibid. 126), Nov.2 /r/6 (ibid. 104), B15 111 (ibid. 150), 
m%lll(ibid. 153), Baz.A/56/ (Yoshida 2000, 10), Baz.A I65l(ibid. 11), Baz.B /66/ (iWrf. 92), Otani 1321 
1X1 (OtaniFr 59). 
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(with mzyx): xw'rz-'S'k' xwstr mz-yx prns'r Baz.C 121 (Y oshida 2000, 1 1 8) 'to the great glory 
of the presbyter Xwarzadag. 84 

Finally, the salutation can be expanded with the adjective firazande 'shining, glow- 
ing', 85 e.g.: (Baz.A /25V, Yoshida 2000, 8) mwz-'kw '/3r'z-nty RBfrn s'r 'to the shining 
glory of the teacher'. 86 
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Christiane Reck 

Mani hat seine Religion bewuBt synkretistisch angelegt. Er wollte, daB sein System 
die vorherigen in sich aumirnmt und deren AbschluB bildet. Zugleich wollte er den An- 
hangern anderer Religionen verstandlich sein mid benutzte daher ihre Bilder zur Illustra- 
tion seiner eigenen Vorstellungen. Dabei griff er nicht nur auf das Judenchristentum zuriick, 
worin er aufgewachsen war, sondern auch auf den Buddhismus und den Zoroastrismus. 
Der dualistische Ansatz, grundlegende kosmogonische Vorstellungen und die Ubernahme 
zoroastrischer Gotternamen neben der Ubersetzung der syrisch-aramaischen trugen zum 
iranischen Gesicht des zentralasiatischen Manichaismus bei. Aber auch eschatologische 
Details, wie die Auffassimg der Manichaer, daB der befreiten Seele nach dem Tod des 
gerechten Menschen ihre eigenen Werke in Gestalt einer Jungfrau entgegentreten und sie 
beim weiteren Aufstieg begleiten, sind dem zoroastrischen Bereich entlehnt. 

S pater half den Manichaern der Brauch, fremdes Gedankengut bzw. fremde Begriff- 
lichkeit fur die Darstellung der eigenen Inhalte zu benutzen, auch als Schutz gegen Verfol- 
gung. Dies gilt in besonderem Mafie fur die Adaption der manichaischen Texte an das 
buddhistische Schrifttum in China. 

Ein besonders reprasentativer Text fur diese Vermischung ist das von Walter B. 
Henning publizierte Fragment mit der Erzahlung von der Daena. 2 

Bei der Arbeit an den Fragmenten der Otani-Sammlung in Kyoto 1997 waren mir 
zwei Bruchstucke, 7127 und 7210, aufgefallen, die zu dieser Handschrift gehoren, wovon 
sich Otani 7127 direkt an den vorhandenen Text anfugen laBt, vgl. Taf. 6 und 7. 

Das Hauptfragment Ch/So 1473 1 ist 40 cm hoch und 26 cm breit. Es hat das Fundsigel 
T II Toyoq. Das heiBt, daB es wahrend der 2. deutschen Turfanexpedition in Toyoq gefun- 
den wurde. Nach einer Untersuchung von Werner Sundermann stammen diese Rollen- 



Der Artikel basiert auf einem Vortrag "Die Erzahlung von der Daena als Beispiel fur den Synkre- 
tisraus in der manichaischen Literatur Zentralasiens", der auf dem Svmposion "Indien und Zentralasien - 
Sprach- und Kulturkontakt" vom 7. bis 10. Mai 2001, veranstaltet von der Akademie der Wissenschaften in 
Gottingen, Kommission fur Buddhistische Studien und der Georg-August-Universitat Gottingen, Seminar 
fur Turkologie und Zentralasienkunde, gehalten wurde. Ich danke der Bibliotheque nationale de France in 
Paris, der Universitat Ryukoku in Kyoto, der Staatsbibliothek zu Berlin und der Berlin-Brandenburgischen 
Akademie der Wissenschaften fur die Photos und die freundliche Genehmigung zur Publikation. 

2 W. B. Henning, Sogdian tales, BSOAS 1 1 (1945), 476-477 als Text G; Facsimile in D. Weber (ed.), 
Iranian Manichaean Turfan texts in publications since 1934: photo edition (Corpus inscriptionum 
Iranicarum. Suppl. series 4, London 2000), pi. 171. Eine Bearbeitung einiger Zeilen dieses Fragmentes auf 
der Grundlage der Zusammenfugung mit einem anderen Bruchstiick wurde von mir in dem Artikel: 84 000 
Madchen in einem manichaischen Text aus Zentralasien, in P. Kieffer-Pulz, J.-U. Hartmann (ed.), 
Bauddhavidyasudhakarah: studies in honour of Heinz Bechert on the occasion of his 65th birthday 
(Swisttal-Odendorf 1997), 543-550 vorgelegt. 
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fragmente aus Toyoq, die auf der Rectoseite chinesischen Text und auf der Versoseite 
soghdischen manichaischen Text tragen, aus einer Zeit, wo der Manichaismus sich im 
Niedergang befand und stark von buddhistischen Elementen durchdrungen war. Die 
Schrift ist nachlassig und die Gestaltung der literarischen Werke unterscheidet sich sehr 
von den friiheren, asthetisch anspruchsvollen Kodexfragmenten. 3 

Das Fragment Otani7127 istnicht sehrgroB: 6,9 cm x 6,8 cm. Es fugt sich an den An- 
fang der letzten beiden Zeilen von Ch/So 14731. 4 Y. Yoshida danke ich ganz herzlich 
dafiir, daB er mich iiber ein weiteres Fragment in Kenntnis setzte, das die Zeilen 17-20 
erganzt, aber nicht vervollstandigt. Es befindet sich in der Sammlung Orientalischer 
Handschriften der Russischen Akademie der Wissenschaften in St. Petersburg unter der 
Signatur ftx 06957. 5 

AuBerdem gehort wahrscheinlich das Fragment Otani 7210 noch mit zu der Hand- 
schrift. Es ist 5,5 cm x 7,0 cm grofi. Alle Fragmente haben auf ihrer Vorderseite chinesi- 
schen Text aus dem Saddharmapuudarikasutra. 6 So laBt sich dann auch die Stellung in der 
soghdischen Rolle rekonstruieren. Das Fragment Otani 7210 gehort ca. 10 Zeilen vor den 
Beginn des groBen Bruchsriicks. 7 Aufgrund des groBen Abstandes zum Haupttext und der 
nicht ganz sicheren Lokalisierung zahle ich die Zeilen dieses Fragmentes unabhangig von 
den anderen Fragmenten. 



W. Sundermann, Completion and correction of archaeological work by philological means: the case 
of the Turfan texts, in P. Bernard, F. Grenet (ed.), Histoire et cultes de I 'Asie Centrale preislamique (Paris 
1991)^ 286-288. 

Die Zusammensetzung ist auch abgebildet in K. Kudara, W. Sundermann, Y. Yoshida, Iranian 
fragments from the Otani collection: Iranian fragments unearthed in Central Asia by Otani mission and kept 
at the Library of Ryukoku University (Kyoto 1997), facs. vol., pi. 50. 

Es ist publiziert in Dunhuang manuscripts in the St. Petersburg Institute of Oriental Studies of the 
Academy of Sciences of Russia, vol. 1 3, Jfx 0619 l-Rx 07900 (Shanghai 2000), 231. 

Alle sechs Fragmente entsprechen Taisho [= J. Takakusu, K. Watanabe (ed.), The Tripitaka in 
Chinese(Tokyo 1924-1935)] 262, Bd.9,S. 15. Ch/So 14731: b26-c 24, Ch/So 10051: c 3-6, Ch/So 10052:b 
20-21 (Identifikationen: Y. Yoshida), Otani 7127: c 23-25, Otani 7210: b 9-10 und 7J X 06957: c 12-15. 

Vgl. Iranian fragments from the Otani collection, 1 2 1 - 1 22. Die 1 0 Zeilen ergeben sich aus folgender 
Berechnung. Das Fragment Otani 7210 ist identifiziert als Kap. 15, Z. 9-10 des Saddharmapundankasutra, 
Taisho, Bd. 9. Jeweils eine Spalte von Ch/So 14731 enthalt 4 Blocke zu je 4 Zeichen. Die 7a/s/id-Spalten 
enthalten jeweils drei Blocke zu je 4 Zeichen. Zwischen dem ersten Zeichen von Ch/So 14731 und dem 
letzten Zeichen von Otani 72 10 befinden sich 47 Blocke zu je 4 Zeichen, das sind 1 1 Spalten und drei Blocke 
auf dem Rollenfragment, also knapp 1 2 Spalten. Eine Spalte ist durchschnittlich 1,75 cm breit. Es ergibt sich 
ein Zwischenraum von ca. 2 1 cm. Bei einem Zeilenabstand von ca. 2 cm fehlen also 10 Zeilen soghdischen 
Textes zwischen Otani 7210 und Ch/So 14731. Bei der Rekonstruktion der chinesischen Textabfolge traten 
allerdings Probleme auf. Setzt man die 47 Blocke zwischen den erhaltenen Textabschnitten ein, so miiBte 
Otani 7210 den Anfang einer neuen Spalte darstellen. Das tut es nicht. Es ist deutlich der Rest des Zeichens 
von einem dariiberliegenden Block auf der vorangehenden Spalte zu erkennen. AuBerdem ware der 
Schriftspiegel durch eine waagerechte Linie abgeschlossen. Es muB also chinesischerText ausgelassen oder 
eingeschoben worden sein. AuBerdem stehen zwischen den beiden auf Otani 7210 erhaltenen Textblocken 
im Taisho 4 Blocke. Es konnen auf Otani 7210 aber nur drei Blocke zwischen zwei waagerecht 
benachbarten stehen. Aus diesen Differenzen ergibt sich, daB die Rekonstruktion der urspriinglichen 
Stellung dieses Fragmentes in der Rolle nur angenahert bestimmt werden kann. 
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W. B. Henning hat die Erzahlung von der Daena veroffenflicht als Illustration, wie er 
schrieb, zur folgenden Geschichte "Casar und die Diebe", worin der Farn, der Schutzgeist 
des Casar agiert. Beide Themen, Daena und Farn, haben auch Professor Gherardo Gnoli 
beschaftigt, und so mochte ich ihm zu Ehren mit diesem Artikel ein wenig zur Erweiterung 
unserer Kenntnis iiber die Daena beitragen. 

Der Text iiber die Daena zeigt nach Henning deutlicher als irgendein anderer bekann- 
ter manichaischer Text, dafl die Manichaer die zoroastrische Vorstellung teilten, daB der 
Seele nach dem Tode ihre eigenen guten Taten in der Gestalt einer Jungfrau, in den awesti- 
schen zoroastrischen Texten als daena (pahl. den) bezeichnet, ein Wort das auch 'Religion' 
bedeuten kann, begegne. Werner Sundermann hat ganz ausfiihrlich in seinem Artikel iiber 
die Jungfrau der Guten Taten den zoroastrischen Ursprung dieser Vorstellungen und der 
Identifizierung der Daena mit den Werken des Glaubigen dargelegt. 8 

Nach Sundermann sind durch die Beschreibung der Himmelsreise des zoroastrischen 
Priesters Kerdir aus dem 3. Jh., d.h. zur Zeit Manis, "die geschichtlichen Voraussetzungen 
dafur gegeben, daB die entsprechenden rnanichaischen Vorstellungen auf zoroastrische 
zuriickgehen". 9 

Die schicksalhafte Begegnung der Seele mit der Daena ist in der zoroastrischen Lite- 
ratur mehrfach dargestellt. 10 Grundlage sind die Darlegungen im sogenannten HaSoxt- 
Nask, das bei Westergaard zu den Yasts gezahlt wurde und zwar als Yast-Fragment 21 und 
22 11 und im Videvdad 19, 30 (98) 12 und darauf aufbauende Pahlavibearbeitungen, z.B. im 
Menog-ixrad II, 123-139 13 und im Arda Wiraz namag 8-9. 14 

Manichaische Darstellungen der Erlosung der individuellen Seele finden wir in den 
koptischen Quellen, dem Psalmbuch, in den koptischen Kephalaia und den Homilien. Sie 
verbinden auch die Erlosung der Seele mit den Werken des Glaubigen. Dariiber gibt uns 



"In der mittelpersischen Uberlieferung der Zarathustrier wurde die Identifizierung der Jungfrau rait 
den Taten des Menschen vollendet. Vereinfacht konnte man sagen: wurde am Anfang die daena genannte 
Jungfrau durch die Tugenden des Menschen geziert, so waren es schliedich die Taten des Menschen selbst, 
die Jungfrauengestalt besafien" (W. Sundermann, Die Jungfrau der Guten Taten, in Ph. Gignoux (ed.), 
Recurrent patterns in Iranian religions: from Mazdaism to Sufism. Proceedings of the round table held in 
Bamberg (30th September-^th October I99I)(Paris 1992), 165. 

Ebenda, 166. 

Vgl. M. Boyce, Textual sources for the study of Zoroastrianism (Manchester 1984), 80-89, zur 
Daena allgemein vgl. M. Shaki, Den, in Encyclopaedia Iranica, vol. 7 (Costa Mesa 1996), 279-280, und 
F.-Th. Lankarany, Daena im Avesta, eine semantische Untersuchung (Studien zur Indologie und Iranistik. 
Dissertationen 10, Reinbek 1985). Vgl. jetzt auch A. Piras, Haddxt Nask 2. II racconto zoroastriano della 
sorte dell'anima. Edizione critica del testo avestico e pahlavi, traduzione e commento (Serie orientale Roma 
88, Roma 2000), besonders 90-93. 

N. L. Westergaard, Zendavesta or the religious books of the Zoroastrians (Wiesbaden 1993), 296-300. 

Vgl. J. Darmesteter, The Zend-Avesta, pt. 1, The Vendidad (Sacred books of the East 4, Oxford 1 887; 
repr. Delhi 1988), 213. 

Vgl. E. W. West, Pahlavi text, pt. 3 (Sacred books of the East 24, London 1885; repr. Delhi 1994) 

18-20. 
14 

Vgl. F. Vahman, Arda Wiraz Namag. The Iranian "Divina commedia" (London-Malmo 1986), 
90-93 und 194-195, und Ph. Gignoux, Lelivre d'Arda Viraz (Paris 1984), 48-49 und 157. 
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Kephalaion 141 Auskunft, das die Uberschrift tragt 'Auf welche Weise die Seele den 
Korper verlafit'. 15 

Im 7. Kephalaion 'Uber die 5 Vater' 16 wird von der Lichtgestalt gesprochen, die 
ein Ebenbild der Erscheinung des Apostels darstellt. 17 Der Jungfrau der Guten Taten 
und der hier erwahnten Lichtgestalt, die auch als 'Geleitender Weiser' auftritt, ist ge- 
meinsam, daB sie Ebenbilder sind. Die Lichtgestalt ist aber ein himmlisches Ebenbild, 
eine gottliche Schopfung, wahrend die Jungfrau der Guten Taten ein Ebenbild der Seele 
darstellt. Sie ist genauso schon, wie sie durch die frommen Werke des Glaubigen gebildet 
wurde. 18 

Die Homilien beginnen mit dem Sermon des Gebets, worin ein Teil als 'Gebet an den 
"Geleitenden Weisen'" bezeichnet ist. Es enthaltdie folgenden Bitten: 

Moge Deine Gestalt vor mir herauskommen und . . . mich vor (?) alien Gefahren . . . Moge ich 
siegen . . . siegen uber alle Krafte des Korpers . . . und ich werde aus der Welt herausgehen . . . 
Moge der groBe Glanz (d.i. Jesus) kommen und den Weg mir erleuchten. Mogen Deine 
drei Engel mir Deine Kleider, Deine Diademe . . . bringen . . . Deinen machtigen Siegespreis 
. . . herrliches geehrtes Gewand . . . Erde. Moge mein Weg in Ruhe sein. Moge eine Tur 
sich vor mir offhen an der Saule (der Herrlichkeit) . . . Moge ich stehen in der Reihe . . . Urteil 
des Richters der Wahrheit. Moge ich iibersetzen in den Lichtschiffen und zur Ruhe gelangen 

19 

Auch die neuesten koptischen Texte aus Kellis bestatigen diese Erwartung der Glau- 
bigen. Sie sprechen in Psalm A 5: 

The image of my counterpart came unto me, with her three angels. She gave to me the 
garment and the crown and the palm and the victory. He took me to the judge without any 
shame; for what he entrusted to me I have perfected . . , 20 

Die Jungfrau begegnet uns ebenfalls in den koptischen Texten und zwar in Psalm 255: 

[Jesu my] Light, I cry unto thee in the hour of the going forth [from the body], do not, my 
Light, do not forsake me [in the midst] of the wild beasts. [Let] me be worthy also to see thy 



15 Kephalaia, Bd. 1, 2. Haltte, Lfg. 13/14, bearbeitet von W.-P. Funk (Stuttgart 1999), 344. Vgl. auch 
C. Coljpe, Die religionsgeschichtliche Schule (Gottingen 1961), 104 Fn. 3. 

1 Keph. 7 in: Kephalaia, Bd. 1, 1. Halfte, hrsg. v. H. J. Polotsky und A. Bohlig (Stuttgart 1940), 36. 
Die Lichtgestalt ist eine Emanation des Lichtnous (Hinweis W. Sundermann), vgl. Keph. 9 'Was 
die Deutung des FriedensgruBes, derRechten, desKusses und der Proskynese ist' in: Kephalaia, 1.1., 41, Z. 
11-25. 

18 

G. Quispel, Das ewige Ebenbild des Menschen. Zur Begegnung mit dem Selbst in der Gnosis, 
Eranos-Jahrbuch 1967 (= Polaritat des Lebens, Zurich 1968), 28. 

19 H. J. Polotsky, Manichdische Homilien (Stuttgart 1934), 6, Z. 18-30. 

I. Gardner, A Manichaean liturgical codex found at Kellis, Orientalia, n.s., 62 ( 1 993) 2, 44, Z. 1 2- 1 8. 
Im Anschlufl daran werden die weiteren Etappen des Aufstiegs beschrieben, worin der Ich-Erzahler auch 
vom 'ship of living water' und dem 'ship of living fire' berichtet. Den Hinweis auf diesen neuen Text 
verdanke ich einer FuBnote von P. O. Skjaerva, Iranian elements in Manicheism. A comparative contrastive 
approach. Irano-Manichaica I, in R. Gyselen (ed.), Au carrefour des religions. Melanges offerts a Philippe 
Gignoux (Bures-sur- Yvette 1995), 277-278. 
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Maiden for whose sake I have toiled, who brings all the gifts of the faithful (...), and her three 
angels that are with her. 21 

In den mitteliranischen Texten finden sich ebenfalls vielfaltige Hinweise auf das, was 
die Seele nach dem Tode des Korpers erwartet, z.B. heiBt es im parthischen Huyadagman: 

Thou shalt put on a radiant garment, and gird on Light; and I shall set on thy head the diadem 
of sovereignty. 22 

Manis Ubergang ins Lichtreich wird in einem parthischen Text folgendermaGen 
beschrieben: 

wie ein Herrscher, der die Waffen und sein (Kriegs-)Kleid ablegt und ein andres 
konigliches Gewand anlegt, so legte derGesandte des Lichts des Korpers kriegerische Tracht 
ab, setzte sich nieder in ein Licht-Schiff und ergriff das gottliche Kleid, das Diadem des 
Lichts und den schonen Kranz. Und in groBer Freude flog er zusammen mit Lichtgottern, die 
rechts und links (neben ihm) einhergehen, unter HarfenkJang und Freudensang, - flog er in 
gottlicher Wundermacht, wie ein rascher Blitz oder eine eilende Strahlenerscheinung (Stern- 
schnuppe), hin zur lichten Saule der Herriichkeit und zum Mondgefahrt, dem Treffpunkt der 
Gottheiten, und blieb (dort) bei Gott Ohrmizd, dem Vater. 23 

In parthischen Hymnen werden die Taten besonders hervorgehoben: 
[Denn jeder ?], der sie hort und glaubt und in seinem Kopf behalt und der durch fromme Taten 
dient, der wird von diesem Geburt-Tod die Erlosung erlangen und von alien Siinden befreit 
werden . . . Denn in diesem Geburt-Tod gibt es ja nichts Schones auBer allein dem Verdienst 
und den frommen Taten, die die wissenden Menschen tun . . , 24 

Erstaunlicherweise sind die Parinirvana-Hymnen prnybr'nyg b's'h alle von KJage ge- 
pragte Lieder, die den Verlust der Gemeinde betonen und nicht, wie vielleicht zu erwarten 
gewesen ware, die Freude der Glaubigen dariiber wiedergeben, daB wiederum mit der 
Seele ernes Erwahlten ein Teil der Lichtseele die Erlosung gefirnden hat. Dies wird nur 
ganz kurz in der Form erwahnt, dal3 "der Thron erlangt wnrde". 

Ein mittelpersisches Textfragment iiberliefert uns folgenden Wortlaut: 

Herrscher, neuen glanzenden Thron von der Mutter der Lebenden, ein neues Diadem, eine 
goldfarbige Krone, von . . . Neue Wohnstatte. 25 

Parthische Montagshymnen verheilten: 

Den geistigen Palast bereiten sie fur euch. Gehet ein in das Reich, vor den Vater der GroBe, 
und seiet vor ihm in eurem religionsgemaBen Verhalten, in Ruhe und Reinheit. 26 



21 A Manichaean Psalm-book, pt. 2, hrsg. v. C. R. C. Allberry (Stuttgart 1938), 66, Z. 19-24. 
M. Boyce, The Manichaean Hymn cycles in Parthian (London 1954), 101, Vic 4. 
W. B. Henning, Mitteliranische Manichaica aus Chinesisch-Turkestan III (SP AW 1934, Nr. 27), 
860-861, Text c, T H D 79 recto = M 5569. 

24 

Henning, Mitteliranische Manichaica aus Chinesisch-Turkestan III, 856, Text b, T II D II 134 = M 

5815. 

25 M 309, F. W. K. Miiller, Handschriften-Reste in Estrangelo-Schrifi aus Turfan, Chinesisch-Turkistan 
//(APAW, 1904, Anhang), 47. 

M 5860 1 /v/i/3- 10/, Publikation in Vorbereitung: Ch. Reck, Mitteliranische manichaische Montags- 
und Bemahymnen. 
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Oder auch: 

Der Palast des Lichtes ist fur uns vorbereitet und der gottliche Thron des Friedens fur ewig. 27 

Der arabische Historiker An-Nadlm beschreibt die ihm iiberlieferten Vorstellungen 28 
im Kapitel 'Lehre der Manichaer iiber das zukiinftige Leben' folgendermalten: 

Wenn der Tod, lehrt Mani, einem Wahrhaftigen naht, sendet der Urmensch einen Lichtgott in 
der Gestalt des leitenden Weisen und mit ihm drei Goiter und zugleich mit diesen den 
Siegespreis, 29 das Kleid, die Kopfbinde, die Krone und den Lichtkranz. Mit ihnen kommt die 
Jungfrau, ahnlich der Seele dieses Wahrhaftigen . . . Jene aber nehmen diesen Wahrhaftigen, 
bekleiden inn mit der Krone, dem Kranze und dem Kleide, geben ihm den Siegespreis in die 
Hand, und steigen mit ihm auf der Saule des Lobpreises zu der Sphare des Mondes, zu dem 
Urmenschen und zu der Nahnaha, der Mutter der Lebendigen, bis zu dem Zustand, in dem er 
zuerst in den Paradiesen des Lichts war. 30 

Der Fihrist ist offensichtlich der koptischen Uberlieferung sehr nahe. In Bezug auf das 
Gericht gibt es in den Uberlieferungen Unterschiede. Gemeinsam ist ihnen, daB die Seele 
nach ihrer Loslosung in Enipfang genommen wird. Entweder wird sie direkt einem Richter 
vorgefuhrt, der ihre Unschuld erkennt und sie ins Lichtreich laBt oder sie erhalt die lnsi- 
gnien der Erlosung ohne Urteilsspruch. 31 Die Insignien der Erlosung sind nach dem Fihrist 
und den Kephalaia der Siegespreis, das Lichtkleid und das Diadem. Manchmal sind noch 
Kranz und Krone hinzugefugt. 32 Die parthischen Hymnen sprechen aufierdem vom Thron 
und der Halle, bzw. dem Palast, der bereitet wird, was Teil des verheiBenen Paradieses ist. 
Den wichtigsten Beleg fur die Weiterfuhrung dieser Vorstellungen in den mitteliranischen 
manichaischen Texten bietet aber ein ganz kleines soghdisches Bruchstiick in mani- 
chaischer Schrift. Auf dieses Fragment, M 6132, wies G. Gnoli bin unter Berufung auf 



M 30 /v/B76-8/ Hyranus auf den Sonnengott, Publikation in Vorbereitung: Ch. Reck, Mitteliranische 
manichdische Montags- und Bemahymnen. 

Die von P. Alfaric, Ecritures manicheennes, 2, Etude analytique (Paris 1919), 50 geauBerte 
Vermutung, daB An-Nadim u.a. aus dem Sabuhragan zitiere, wird von C. Colpe, Die religionsgeschichtliche 

Schule, 113 widerlegt. 

29 

Fliigel hatte hier ' WassergefaB' iibersetzt, doch Polotsky hat schliissig nachgewiesen, daB dies in den 
arabischen Handschriften unterschiedlich vorliegt und korrekt als Siegespreis zu iibersetzen ist, vgl. H. J. 
Polotsky, C. Schmidt, Ein Mani-Fund in Agypten (SPAW, 1933, Nr. 1), 71 . 

G. Fliigel, Mani, seine Lehre und seine Schriften (Leipzig 1862), 100, unter Einbeziehung der 
Ubersetzung von C. Colpe, Die religionsgeschichtliche Schule, 100. 

Die verschiedenen Darstellungen sind zusammengefaBt bei H. J. Polotsky, Manichaismus, in Paulys 
Real-Encyklopadie der classischen Altertumswissenschaft, neue Bearb., begonnen von G. Wissowa, Sup- 
plementband 6 (Stuttgart 1 935), 240-27 1 , zit. aus G. Widengren (hrsg.), Der Manichaismus (Darmstadt 1 977), 
128-129. Sie sind auch differenzierend bearbeitet bei C. Colpe, Die religionsgeschichtliche Schule, 103-139. 

Krone und Diadem sind die Standardausriistung der Gepriesenen im Manichaismus. Sie sind der 
sasanidischenKonigsideologie entnommen, vgl. P. O. SkjaervB, Iranian elements in Manichaeism, 277, Fn. 37. 
W. Sundermann wies mich freundlicherweise darauf hin, daB gerade die Zweiteilung des Kopfschmuckes 
kennzeichnend fur die altiranischen Konige ist: vgl. P. Calmeyer, Crown, i: In the Median and Achaemenid 
periods, in Encyclopaedia Iranica, vol. 6 (Costa Mesa 1993), 408. 
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I. Gershevitch. 33 Aufgrund derselben Thematik mochte ich es hier mitpublizieren, vgl. 
Taf. 8a-b. Es ist 5,0 cm hoch und 3,4 cm breit, mit 10 nicht vollstandig erhaltenen Zeilen. 
Die Schrift ist eigentiimlich. Die Buchstaben sind kursiv aber haufig isoliert geschrieben. 



M 6132/1. SJ 


III [ 


](•)[!](•)[!] 


ill r 




iv r 


j\c) " TRy) !>! wyy ryiyy 


141 [ 


¥ Yfnd °° 'Mtv c'nw 


151 f 


If ru/^n pti Rvnvfrri 5 tv 
ji iw i w ii v»/ii uyiiyiiii iv 


161 [ 


¥ r) Plktv' J ww svrk 36 

II .1 J 1 JIVIY WW L3VXIV 


111 [ 


¥8/t/e)ri-21tvCv/s) sk'trvk 37 


/8/ [ 


](.)ndy >38 p[l](8/t/y/r/x) 39 


191 [ 


]'t(.)[3] 


110/ [ 


](••)[ 3] 


IV [ 


] 


111 [ 


Zwe]ifel 40 und Furcht 


13/ [ 


]. Und alle vor sein Angesicht 


141 [ 


]. . .-en. Und wie 


151 [ 


]die Seele von der Glorie der Religion und 


161 [ 


]. . . Taten die/den gute/n 



G. Gnoli, The Sassanian iconography of the Den, BAI, n.s., 7 (= Iranian studies in honor of A. D. H. 

Bivar, 1993), 85 Fn. 47. 
34 

Zwischen y und p sind zwei kleine Strichchen erhalten, die moglicherweise zu j gehort haben 
konnen. Die Oberflache oberhalb des Buchstabens, mittendrin und unterhalb ist dem WurmfraB zum Opfer 
gefallen, daher sind keine weiteren Buchstabenreste nachweisbar bzw. ausschlieBbar. 

35 I. Gershevitch, A grammar ofManichean Sogdian (Oxford 1954) [= GMS] § 1439. 

36 GMS § 982 2 . 

37 

GMS § 1287. Problematisch ist der Buchstabe vor dem s. Gehort zum vorangehenden Wort? Ist es 
eini? Was ist Jtysl 'sein . . .'? 'Und ihn' ware rtsy. 

Eventuell kann man hier xwsndy' oder 'xwsndy' 'Freude, Zufriedenheit' erganzen. Leider ist vom 
ersten Buchstaben nach der Lucke nur sehr wenig erhalten, so daB man z, p, s oder ahnliches lesen konnte. 
Die Endung -nd bildet das Part. Pras. (GMS §§ 1066 und 1068), woran die Abstraktendung -y' angefugt ist. 
Diese Endungen konnen an viele Prasensstamme angehangt werden. Dadurch sind viele Erganzungsmo- 
glichkeiten gegeben. 

39 

Nach dem fi ist Raum fur einen Buchstaben. Dann ist ein punktfbrmiger Rest erhalten, der entweder 
ein diakritischer Punkt eines r oder x sein kann, oder aber die Spitze des uber die Zeile fuhrenden Striches, 
wie in 5, t, oder g in dieser Handschrift gemein haben. Stiinde noch ein diakritischer Punkt nach dem fi, dann 
konnte man frx, bzw. frwx in sehr gedrangter Schreibung vermuten. Doch das Papier ist an dieser Stelle frei. 
Vielleicht: fiwy 'Errettung', fhvS 'Duft', fiyr 'finden, erlangen', fiyS 'anderer'. 

Die Erganzung erfolgte im Sinnzusammenhang mit wy(j)p\ wobei dessen Erganzung nicht ganz 
sicher ist. Andere Erganzungsmoglichkeiten waren: k/in' 'klein' und tfin' 'Kiste, Sarg'. 
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111 [ ]. . . und hoher/mehr 41 

/8/ [ ]heit... 

19/ [ ]...[ ] 

noi[ ] 



M 6132/2. SJ 

Ill [l](..)[l](-)[ ] 
121 (S)ynyfrn 8n 3 mr8'(s)[pndt] 
13/ 'pryw ky 'ty wny rw'[n ww] 
14/ n-ywSn 'ty zywr w' 8y(8)[ym 'ty]' 
151 ps'k "Prnd 43 oo '[rtysy] 
161 x' 'kty' '(w)w r(w)['n ] 
111 'rtysy m'(y)[8 w'0t ] 
HI (ty)[wr (syr)[ ] 
191 [2](.j) s[l] (.)[ ] 
/10/[k](.n)[3](o)[ ] 



III [ ] 

121 Glorie der Religion mit 3 Elem[enten], 

131 die der See[le das] 

141 Kleid und die Kette, das Diad[dem und] 

151 die Krone bringen. U[nd ihre] 

161 Taten die See[le ] 

111 Und zu ihr (so)[ spricht sie:] 

/8/ "Du,gute[ ] 

19/ [ ] 

710/ [ ] 



Ganz deutlich geht aus diesem Text hervor, daB Synyfrn, die 'Glorie der Religion', 
d.h. der Nous 45 als der Geleitende Weise auftritt. Er wird begleitet von drei Elementen, 
mrS'(s)[pndt]. Mit diesem aus dem Zoroastrischen (Anwsa sp3nta) entlehnten Begriff 
mrS'spndt werden ublicherweise die funf Sonne des Urmenschen, die Elemente, Ather, 



41 

Oder auch (ksy)'tryk 'enger'? 
42 GMS § 1434. 
43 GMS§ 653. 

44 

Die oberzeiligen Strichreste erlauben verschiedene Erganzungsvarianten. Ich habe diese vorgeschla- 
gen in der Annahme, daB hier eine wortliche Rede beginnen konnte, womit sich die Daena an die gute Seele 
wendet. Das ist aber sehr vage. Unterstiitzt wiirde die Annahme, wenn nach dem ersten Wort (tywl) auf 
dieser Zeile 'ty stiinde. Dafiir ware allerdings auch in der Lucke in der Zeile davor Platz. 

W. Sundermann, Namen von Gottem und Menschen in iranischen Versionen des manichaischen 
Mythos, AoF6 (1979), 132 Fn. 239, vgl. auch W. Sundermann, Der Sermon vom Licht-Nous (Berlin 1992), 
78 Anm. 1.2. 
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Wind, Licht, Wasser und Feuer, die seine Rustling darstellen, bezeichnet, 46 hier hingegen 
stehen drei Elemente fiir die drei Engel. 

Zusammen bringen sie der Seele die Insignien der Erlosung: das Kleid, die Hals- 
kette, 47 Diadem und Krone. W. Sundermann fand an dieser Stelle eine Obereinstimmung 
mit einem sehr bruchstiickhaften Abschnitt des Fragmentes e des Gigantenbuches heraus, 
wie er mir freundlicherweise bei einer Durchsicht des Editionsentwurfes dieses Textes 
mitteilte. Demzufolge sind dort die Insignien 'bsyr 'Krone', dydym 'Diadem' und nach 
einer Liicke noch pymwg 'Kleid' aufgezahlt. 48 Unmittelbar davor finden sich die Worte oo 
qyrdg'n oo s [ (115) fmhrj'spnd oo 'g U te Taten. [ Ele]mente'. Offenbar werden in 
diesem mittelpersischen Text diese eschatologischen Vorgange zitiert. 

DaB auch in Zentralasien der Lichtnous mit der Lichtgestalt identifiziert wird, 49 
belegt ebenso der Text U 57: 50 

darauf so kommt der Gott der Gesetzesmajestat mit den (durch die) drei Gottern, die er selber 
ist .. (als?) das fromme Erbarmen .. (?) zu jener Seele Viele Arten guter Erinnerungsworte 
(?) sagt er Darauf zuni Totenrichter schickt er sie Durch der selbst vollbrachten guten 
Taten Frucht den Sieg und Gewinn .. .. dort findet sie .... 51 

Im soghdischen Text von Ch/So 14731 u.a. vermissen wir den Geleitenden Weisen, 
doch die Jungfrau der Guten Taten tritt auf: 'Und die eigenen Taten, die wundervolle 
gottliche Konigstochter, die Jungfrau kommt vor ihr Angesicht'. Start der drei Engel 
stehen ihr rekonstruiert 84000 gottdienende Madchen, wobei das Wort fur 'gottdienend' 
nur in diesem Text so belegt ist, zur Verfugung. Die bekannten Insignien der Erlosung 
werden nicht erwahnt, dafiir Blumen und eine Sanfte. Nach dem Auftritt der Daena bricht 
der Text ab. So wissen wir nicht, ob die Insignien nicht vielleicht doch noch iiberreicht 
werden, oder ob noch ein Gericht zu erwarten ist, wo dergleichen abschlieBend ubergeben 
wird. Aus der Aufforderung ins Lichtparadies zu kommen, kann man aber vermuten, daB 
die Seele kein Gericht mehr absolvieren muB. Eine Rechtfertigung findet sich ja schon in 



Vgl. W. Sundermann, Namen von Gottern, Damonen und Menschen, 125 Fn. 147-146 und W. 

Sundermann, Der Sermon vom Licht-Nous, 137. 
47 

Steht die Halskette fiir den sonst gebrauchten "Siegespreis"? 

Vgl. W. B. Henning, The Book of the giants, BSOAS 1 1 (1943), 58 und 62 (Z. 115-116) (M 101 
e/l.S./4-5). 

49 

5Q v gl- auch C. Colpe, Die religionsgeschichtliche Schule, 111. 
J . Wilkens, Ein manichaisch-tiirkischer Hymnus auf den Licht-Nous, in Urahahaische Jahrbiicher, 
N.F., 16 (1999-2000), 219 und 227, Kommentar zu Z. 20-21. Die dort genannten 'fiinf Buddhas' stellt er in 
Beziehung zu den fiinf Lichtelementen. Dicse sind in unserem Text M 6132 als Dreizahl prasent. Doch 
identifiziert er sie dann mit den fiinf 'see lensammelnden Lichtem', die an anderer Stelle als fiinf Engel, bzw. 
Gesandte bezeichnet werden, vgl. M 98 I/r/16/und /22-23/ bei M. Hutter, Mam's kosmogonische Sabuhra- 
gan-Texte (Wiesbaden 1992), 10-13. Auf diesem Weg konnen die Lichtelemente auch als die die Daena 
begleitenden Engel auftreten. In der zoroastrischen Tradition treten drei Begleiter der Daena im mp. 
Menog-i xrad, Kap. 2 ( 1 1 8) in Erscheinung. Es sind die Gotter Mihr, Sros und Rasn, vgl. M. Boyce, Textual 
sources, 82. Der tiirkische Text U 57 nennt ebenfalls drei Gotter. 

A. vonLeCoq, Tiirkische Manichaica aus Chotscho III (APAW 1922, 2, Berlin), 31 (Nr. 13,11. Til 
D175, 2, 31). 
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den Zeilen 16 bis 22. Die Seele des Gerechten, die in Z. 12-13 'gesetzestreue Person' 
genannt wird, braucht sich nicht zu fiirchten, weil sie im irdischen Leben nicht getotet hat, 
barmherzig den Lebewesen gegeniiber gewesen ist und nicht ihr Fleisch gegessen hat. 

Die chinesische Hymnenrolle nimmt in einem Montagsgebet die Erlosungserwarrung 

auf: 

Wenn der Tag der Unbestandigkeit kommt und man diesen abscheulichen Fleischeskorper 
verlaGt, werden die Buddhas, die Heiligen und die Weisen einen vorne und hinten umgeben. 
Das Edelsteinschiff wird bereitstehen, die guten Taten werden von selbst zum Vorschein 
kommen, und er wird geradewegs vor den Konig der Gerechtigkeit treten und die drei groCen 
Siegespreise empfangen, und zwar die Blumenkrone, Halsketten aus Edelstein und viele 
Arten von wunderbaren Kleidern und Schmuckgehangen . . . Aufgrund der eigenen guten 
Taten so auf ewig das Gliick zu erlangen, darum bitten wir alle einmiitig. 52 

Der chinesische Text laflt viele Beziige zu unserem Text erkennen. Dariiber hinaus 
tritt die Seele hier nach der Begegnung mit der Daena vor den Konig der Gerechtigkeit und 
erhalt die drei grofien Siegespreise: Krone, Kette und Kleid. Wir konnen also in dem 
verloren gegangenen folgenden Stiick unserer Textrolle eine ahnliche Passage erwarten. 

Durch die Anfugung des kleinen Fragmentes aus der Otani-Sammlung ist die Be- 
schreibung der Daena erganzt worden. Sie wird als wundervolle, gottliche Gottestochter, 
Jungfrau geschildert, und soweit entspricht sie dem Bild, wie in den zoroastrischen Texten 
die Daena beschrieben ist: als eine wunderschone Jungfrau. Doch wahrend im HaSoxt 
Nask weiter die Schonheit ausgemalt wird, werden hier ihre Attribute aufgezahlt: ewige 
Fruchte (?) (myyty oder mryty), das Getrank (cs'nt), urn den Kopf einen Kranz aus 
Blumen. Das Wort fiir 'Getrank' cs'nt ist zweifelsfrei zu lesen. Schwieriger ist es bei dem 
Wort, das ich nach Yoshida mit 'Friichte' iibersetzt habe. Dieses Wort ist bereits bei Hen- 
ning mit vielen Fragezeichen versehen. Die Schrift lafit hier mehrere Lesarten zu, die aber 
alle bisher keine befriedigende Losung boten. Urspriinglich hatte W. B. Henning mryty 
gelesen, aber nichts in der Ubersetzung vorgeschlagen. In der FuBnote iibersetzt er unter 
Vorbehalt 'Vogel', was aber eine fehlerhafte Pluralbildung ware, da mry- ein leichter 
Stamm ist, mit dem vielfach belegten Plural mryyst. hi der Publikation der Otani-Frag- 
mente ist Y. Yoshida auch auf dieses Wort eingegangen." Er best myyty und iibersetzt 
dies mit 'Friichte' (als Lehnwort aus dem Parth. bezeugt als mygd M 8287/R?/V?/2/, 54 
mygdg Hu 1, 35, 55 mygdyyn M 1202/v/8/), welche im manichaischen System als besonders 
lichthaltig geschiitzt wurden. 56 Bisher belegt ist die Entlehnung ins Soghdische als myS'kw 
zumeist im Vessantara-Jataka. Die Fruchte wurden als Nahrungsmittel natiirlich schon 



H. Schmidt-Glintzer, Chinesische Manichaica (Wiesbaden 1987), 62-63 (H. 394-400). 
Iranian fragments from the Otani collection, 122. 

W. Sundermann, Anmerkungen zu Th. Thilo, Einige Bemerkungen zu zwei chinesisch-manichai- 
schen Textfragmenten der Berliner Turfan-Sammlung, in H. Klengel und W. Sundermann (hrsg.), Agypten- 
Vorderasien-Turfan (Berlin 1991), 171-172. 

M. Boyce, The Manichaean Hymn cycles in Parthian, 72. 
56 W. B. Henning, Two Manichaean magical texts, BSOAS 12 (1947), 39-66. 
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das Getrank erganzen. Ware dann ein Mahl geschildert, das die Unsterblichkeit besiegelt? 
Im Haboxt-Nask heiflt es: 'An Speisen soil man ihm bringen Friihlings-Butter; das ist fur 
den Jiingling von gutem mand, gutem Reden, gutem Handeln, guter daena die Speise nach 
dem Wegsterben' , 57 Friihlings-Butter fur die Seele des Gerechten, stinkende Speise fur die 
Seele des Sunders. G. Fliigel und auch B. Dodge haben in ihrer TJbersetzung des Fihrist 
unter den Insignien, die der Seele iiberreicht werden, ein WassergefafS aufgefuhrt (s. Fn. 
29). Der vorliegende Text bezeugt, daB ein Getrank bei den Ereignissen, die der Seele 
nach dem Tode geschehen, eine Rolle spielt. 58 

Die Attribute Friichte und Getrank werden bei der zoroastrischen Daena nicht er- 
wahnt. 59 Vogel konnen bei der Anahita sein. Die Anahita wird manchmal mit einerBlume, 
Friichten, einem Vogel oder einem Kind dargestellt. 60 Nach Manfred Hutter ist die Daena 
als schones Madchen durch die Gottinnen Anahita und Asi beeinfluBt worden. Doch auch 
die indische Gottin der Morgenrote Usas miisse hiermit herangezogen werden. 61 Die Be- 
ziehung zur Anahita bestatigt auch Firouz-Thomas Lankarany in seiner Untersuchung zur 
Daena im Avesta. 62 

Im Videvdad 19,30 wird die Daena an der Cinwad-Briicke mit zwei Hunden und 
einem Strick beschrieben. Hunde hieften aber im Soghdischen kwt, bzw. 'kwt. Sie konnen 
hier also nicht gemeint sein. Vogel sind in volksriimlichen Interpretationen oft Reprasen- 
tanten der Seele selbst. 

Es gibt verschiedene bildliche Darstellungen, die der Daena zugeschrieben werden. 
G. Gnoli identifizierte sie auf Siegelabdrucken mit einer Frau, die eine Blume in der Hand 
halt. 63 Eine Allegorie auf die Daena sieht Gitty Azarpay in dem Gestaltung einer Silber- 
schale, in der vier Musikantinnen zwischen Weinstocken mit verschiedenen Tieren die 
Freude bildlich darstellen, welche die Seele in dem "Haus des Gesangs", fmdet. 64 

Frau Dr. J. Ebert machte mich freundlicherweise auf weitere Abbildungen aufmerk- 
sam, die als Daena verstanden werden konnen. Eine davon mochte ich erwahnen. Es ist 



C. Colpe, Die religionsgeschichtliche Schule, 135. 

Herm Prof. Peter Zieme danke ich fur den Hinweis auf einen Artikel iiber "La coupe". Darin ist auf 
das "Wasser des Lebens" verwiesen. Eine ausfuhrliche Bearbeitung von zcntralasiatischen Trinkriten findet 
sich bei E. Esin, "And". The coup rites in Inner-Asian and Turkish Art, in Forschungen zur Kunst Asiens: In 
Memoriam Kurt Erdmann (Istanbul 1970), 224-261 . In diesem Artikel ist auch ein Banner aus Turfan, heute 
unter der Signatur IB 7243 im Museum fur Indische Kunst in Berlin, abgebildet, worauf mich ebenfalls Frau 
J. Ebert aufmerksam gemacht hatte. Dort halt eine Gottheit ein TrinkgefaB in der Hand. Sie sitzt neben der 

Nana. Ist es eine Daena? 

59 

M. Wemreich verdanke ich einen Hinweis auf das Grofie Bundahisn, Kap. 30. 1 2, worm der Seele des 
Gerechten auBer der schonen Jungfrau eine fette Kuh mit viel Milch und ein Garten voller Friichte begegnet, 
vgl. Zand-Akasih: Iranian or Greater Bundahisn, transliteration and translation in English by B. T. 
Anklesaria (Bombay 1956), 258-259. Vielleicht hat diese Darstellung EinfluB auf die Beschreibung der 
Daena in diesem Text ausgeiibt? 

Vgl. M. Boyce, Anahid, in Encyclopaedia Iranica, vol. 1 (London 1985), 1003. 
61 M. Hutter, Die Religionen in der Umwelt des Alten Testamentes (Stuttgart 1996), 221-222. 
62 Lankarany, Daena im Avesta, 165. 
Gnoli, The Sassanian iconography of the Den, 79-85. 

G. Azarpay, The allegory of Den in Persian art, Artibus Asiae 38 (1976), 37-47. 
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eine Zeichnung auf Papier, die zwei sehr ahnliche Frauen darstellt aus der Sanimlung Pel- 
Hot (vgl. Taf. 8c). 65 F. Grenet, dem ich an dieser Stelle herzlich daflir danken mochte, daB 
er mir sein Photo und eine Kopie des ausfuhrlichen Artikels zu dieser Darstellung 66 zur 
Verfugung gestellt hat, schreibt dazu, daB es sich bei der linken vermutlich um die Daena 
handelt, darauf weise der Blumenkopfschmuck hin. Wir finden hier auch ein TrinkgefaB. 
Verwunderlich bleibt der zahme Hund auf dem Teller. Es sei hier an die Hochachtung 
erinnert, die die Zoroastrier den Hunden entgegenbringen und an die Uberlieferung im Vi- 
devdad, wo die Daena von zwei Hunden begleitet wird. Trotzdem bleibt diese Darstellung 
hier merkwiirdig. Eine Schale mit Friichten hatte unsere Erwartungen besser erfullt. 
F. Grenet erklart diesen Hund als Erkennungszeichen der Gottheit, da die Soghder oftmals 
ihre Gotter durch spezielle Tiere, auf denen sie sitzen, oder die sie auf einem Tablett tragen, 
identifizieren. Neben den beiden Hunden auf der Cinwad-Briicke sei hier auch die Uber- 
lieferung des sagdid, des Hundes, der zur Reinigung der Seele des Verstorbenen beitragt, 
erinnert, worauf mich W. Sundermann hinwies. 67 

Neben der Daena sitzt verniutlich die soghdische Fruchtbarkeitsgottin Nana. Sie ist in 
der Regel an dem Sonnen- und Mondsymbol erkennbar, wovon die Sonne buddhisiert ist, 
indem ein Phonix hinzugefugt wurde. Ausserdem charakterisiert sie auch der Wolf, auf 
dem sie sitzt. Der Skorpion und die Giirtelgestaltung sollen Merkmale der Damonisierung 
sein. So sind sich hier die beiden Frauen gegeniibergestellt. Eine Herabsetzung der Nana und 
eine Erhohung der Daena kann nach Grenet nur den Manichaern zugeschrieben werden. 

In dem o.g. Artikel wird die Funktion dieses Papierbogens erlautert. Es sind Zeich- 
nungen, die anlaBlich der Zeremonie zu Afrinagan angefertigt werden. 68 Die Autoren 
weisen nach, daB dieser Brauch in Dunhuang praktiziert wurde. Dariiber hinaus publizie- 
ren sie auch Materialien, die belegen, daB zoroastrische Zeremonien in Turfan abgehalten 
wurden. Dadurch ist wieder ein eher zoroastrischer Hintergrund fur diese Zeichnung 
wahrscheinlich geworden. 69 Die Damonisierung der Nana komite dennoch auf manichiii- 
schen EinfluB zuruckgefuhrt werden. 70 

Bei der Verschmelzung der Nana mit der iranischen Gottheit Spanta Armaiti in Zen- 
tralasien hat sie deren chthonischen Funktionen ubertragen bekommen. Dies wird klar aus 
den Wandgemalden von soghdischen Grabstatten und auf khwarezmischen Silberschalen. 71 
Dadurch ist auch das gemeinsame Auftreten von Daena und Nana verstandlich. Mogli- 
cherweise haben die Manichaer tatsachlich die Nana als "schlechte Daena", als Gegeniiber 
fur die sundigen Seelen betrachtet. 72 Eine literarische Bestatigung fiir diese Hypothese 



6 ^Serinde, terre de Bouddha: dix siecles d 'art sur la Route de la Sole (Paris 1 995), 293-294, Katalognr. 223 . 

F. Grenet, Zhang Guangda, The last refuge of the Sogdian religion: Dunhuang in the ninth and tenth 
centuries, BAI, n.s., 10 (= Studies in honor of Vladimir A. Livshits, 1996), 175-186. 

J. Amouzgar, A. Tafazzoli, Le cinquieme livre du Denkard (Paris 2000), 68-69, 76-77 und 100-103 
(Denkard 20. 1-2, und 24.28). 

Grenet, Guangda, The Last Refuge of the Sogdian Religion, 180-181. 
69 Ebenda, 180. 
?0 Ebenda, 179. 

71 

G. Azarpay, Sogdian painting (Berkeley 1981), 139. 

Dann hatte sie aber nach dem Menog-i xradtt, 167-171, wesentlich hiiBlicher dargestellt werden miissen. 
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gibt es nicht. Wohl aber gibt es unter den turkischen manichaischen Texten zwei, die eine 
Begegnung des Gestorbenen mit 'einer falschen (lugnerischen), behaarten, greisen 
Damonin . . .' beschreiben. 73 

Der vorliegende soghdische Text iiber die Daena ist nicht nur deswegen interessant, 
weil er die stete Tradierung eines urspriinglich zoroastrischen Mythologems bezeugt, son- 
dern auch die zunehmende Buddhisierung der Textgestalt. 

Neben den Zahlen 32 und 84000 74 ist anzumerken, dafi einige Worter in diesem Text 
nicht in ihrer in manichaischen Texten iiblichen Form aufgeschrieben sind, sondern 
buddhistische Lexik darstellen. Ganz und gar buddhistisch ist Iwky 'Welt' . Das Lehnwort 
pwny'ny'h reprasentiert die verdienstvolle Tat. Fur cxs'pS 'Gesetz', wie es in manichaischen 
Texten verwendet wird, steht hier sks'pt. Dieses Wort ist dem Sanskritbegriff siksapada 
wieder neu nachempfunden. Auf diesen Umstand hat mich Prof. Y. Yoshida hingewiesen. 
Das in unserem Text vorkommende kwn'k'r 'Sanfte' stammt von kiitagara (Sanskrit). 75 

Das wichtigste Wort, das das neu hinzugefugte Fragment Otani 7127 in den Gesamt- 
text einbringt, ist: cs'nt 'Getrank'. Auch dieses Wort ist hier in seiner in buddhistischen 
Texten iiblichen Orthographie geschrieben und so mehrfach belegt, 76 auch in Kombina- 
tion mit mstk'r'k also 'berauschend', so in der "Sutra of the condemnation of intoxicating 
drink". Die manichaische Form ware csnd'k. 11 

Die Betonung der Entsagung vom Toten und Fleischessen, sowie der guten Behandlung 
der Lebewesen ist ein deutlicher Hinweis auf neuen buddhistischen EinfluB. Zum Tragen 
kommt hier die buddhistische Anweisung des ahimsa, das 'Nichtverletzen'. Diese Grund- 
haltung ist im 2. manichaischen Gebot pw"zrmy' zwar auch verankert, doch scheint die Be- 
tonung an dieser Stelle tatsachlich mehr der buddhistischen Umgebung geschuldet zu sein. 

Der uns vorliegende Text beschreibt die zoroastrische Daena. Es gibt die oben beschrie- 
bene vermutlich zoroastrische Abbildung der Daena aus Dunhuang. Ist unser Text vielleicht 
zoroastrisch? Im Text werden buddhistische Begriffe, buddhistische Orthographie und 
buddhistische Gedanken benutzt. Dennoch ist es kein buddhistischer Text. Fur den 
manichaischen Charakter des Textes spricht die Verwendung des Wortes rwxsn'yrSmn (Z. 
18), das manichaischem Gebrauch vorbehalten ist, auch wenn dem zweiten Wort dieses 



Vgl. J. D. C. Pavry, The Zoroastrian doctrine of a future life: from death to the individual judgment 
(New York 1965), 47 und 48, Til D 169 iii = MIK EI 200 IV und T II D 178 = U 34. Zu den Publikationen 
dieser Fragmente s. Manichdisch-tiirkische Texte der Berliner Turfansammlung, beschrieben von J. 
Wilkens (Verzeichnis der orientalischen Handschriften in Deutscbland 1 3. 1 6.8, Stuttgart 2000), Nr. 3 1 1 und 
387. In MIK EI 200/I/v/10/ kommen 'zehntausende Damonen; schwarzneblige Damonen scbweben herbei, 
heifit es . . .' vor. Sind sie die Gegenspieler zu den 84000 Madchen? 

Vgl. meinen Artikel (s. Anm. 2). J. Ebert danke ich fur den Hinweis, dafl auch im 16. Kapitel der 
Maitrisimit die 84000 sehr haufig vorkommt. 

75 

N. Sims-Williams, Indian elements in Parthian and Sogdian, in K. Rohrborn, W. Veenker (hrsg.), 
Sprachen des Buddhismus in Zentralasien: Vortrdge des Hamburger Symposions vom 2. Juli bis 5. Juli 1981 
(Wiesbaden 1983), 137. 

76 E. Benveniste, Textes sogdiens (Paris 1940), 251. 

77 

Vgl. W. B. Henning, Ein manichdisches Bet- und Beichtbuch (Berlin 1937), Z. 592 mit Kommentar 
auf S. 74. 
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Kompositums der zoroastrische Terminus garodman zugrunde liegt. 78 Zoroastrische 
Texte konnten in Turfan bisher nicht nachgewiesen werden. Auf der Ruckseite von 
buddhistischen chinesischen Sutraabschriften sind nur manichaische Texte belegt. Der 
o.g. Ausschnitt aus der chinesischen Hymnenrolle beweist die Uberlieferung dieser 
grundlegenden manichaischen Lehre von der Erlosung der Seele bis in die spaten chine- 
sischen Gemeinden hinein. Der Vorliegende Text stellt dafiir ein Bindeglied dar. 

Text 

Otani 7210/v/ 
1/ ](•)[ 

21 ](h) msy-0[tr 
3/ ](.) mywn [ 
41 ](8)[ ]ZY[ 

Ch/So 14731 + Ch/So 10051 + Ch/So 10052 + Otani 7127 + fix 06957 /v/ 

II 8wky p(..)[ 79 

21 mn' k(.)[ 

Vermutlich drei Zeilen fehlen. 

6/ 'yw 'z-w'n(h)[ ] 

II mrtxmy pwny'ny(h)[ ] 

8/ m"8 ZY xwty pw r'yh 80 pw(t)[ ViZ. ] 81 

91 syr'nk'ry pwny'nk'ry kw8 prnm 82 'z-wyt rt[y 4 ] 

10/ cyty 83 't8rmkw'nch 84 8'm L'80'yst kw(n)[ty rty] 

11/ MN wyspn'ch pw pckwyr m'8 ZY (n)wsy xx xii Pyyst 

12/ p8yh 85 pw "y 86 'xs'nt y¥nt 87 ZKwy sks'pt 

13/ p'iy "8y rty cw zmnyh myrty ptsr8 xx xx xx xx 1LPW] 



B. Gharib, Sogdian dictionary(Tehran 1995), 346; G. Azarpay, The allegory of Den in Persian Art, 47. 
Zwischen den Zeilen ist der Rest eines finalen y oder s erhalten. Davor ist die Oberflache abgeschabt. 
Henning ist hier auch unsicher in der Lesung. Er schliigt auBerdem vor: rnyhl rzyhl oder nach 
Gershevitch einen Fehler fur pw 'rnyh. 

Hier sind einige Grundlinien der Schrift erhalten. 
Nach Henning liegt hier ein Fehler fur prm vor. 

Die Ubersetzung 'Damon' zweifelt Henning selbst an. N. Sims-Williams hat cyty als Geist aber 
bestatigt, vgl. BBB e 21, cytyt 'Damonen'. Man miiBte dann die Erganzung in den Singular setzen. 
Nach Henning Fehler fur 'tSrmnk, derselbe Fehler tritt auf in P 6, 191 . 

85 

N. Sims- Williams hat hier vorgeschlagen pS mit 'Familie, Art' zu ubersetzen, was dem buddhisti- 
schen Bcgriff kwtr, Skr. go/ra, vgl. pwt'n'k kwtr Dhu 27 mit der Lokati vendung -yh. W. Sundermann tibersetzt 
pS mit 'kind' = 'Art', vgl. Iranian Manichean Turfan texts concerning the Turfan region, in Turfan and Tun- 
huang: the texts (Firenze 1992), 79 Fn. 54 unter Bezugnahme auf I. Gershevitch, The Sogdian word for 'ad- 
vice 'and some Muy documents, CAJ1 ( 1962), 86n.27a.Beleg: 'stC)wrp8'k'Tvx' , wortl. 'zurTierartgehorig'. 

Henning gibt fur "y auch andere Lesungen 'ny, 'zy o.a., vgl. Fn. f. 

Henning hat hier (fiy)'r'nt, wobei er das p selbst anzweifelt. y'r'nt: y'ry, y'r'k 'Wachter, bewachen', < 
*garaka nach Gharib, Sogdian dictionary, 161 . 
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14/ 8wyth pyspsyt 88 pt'ycy 89 s'r 'ys'nt [rty 3 ] 

15/ 'sprymy ZY zyrn'yny kwn'k'r rtsy my8 (w')[P'nt] 

16/ L' pckwyr 'rfw rw'nh p'rZY[ 10 ] 

17/ pty'p nyst p'rwty xr'm 90 (trS ZKw) [ 6 ] 

18/ rty xr'm kw rwxsnV8rnnwh s'r p(r) 91 xx x ii pYy-s[t 4 ] 

19/ pySy 92 xw wysy pcy'z p'rZY 93 prm 'z-w*nty 8'm (m)[ 3 ] 

20/ 'wz-'ny p'ty wm'tys m'S ZY ZRn (w)[y](spw w'tS'rt)[y] 

21/ ZKw 'zw'nh z'ry sy'tS'ry m'S ZY sn L' ZY 

22/ ptxwstS'ry L' MN y'ty 94 xwrt8'ry rty k&ry 

23/ xr'm kw [iw8'nty p'ryz w'stm'xw s'r kw ZY xw nwsy 

24/ wysy rtsy xw xyp8 'krty' p'ryz Pyy-pt(y)[c] 

25/ Pyy Swyth 95 pwr'ycw my ryty 'ystw nwsy myyty 

26/ ZY xw cs'nt ZKwyh pr srw 'sprymy myn(ch) 

27/ ps'kw xw[ 4 ]rtsy xwty r'8t'kw Pwt 

28/ (8)[ ] 



W. Sundermann, Eine Liste manichaischer Gotter in soghdischer Sprache, in C. Elsas et al. (hrsg.), 
Tradition und Translation, Festschrift fur Carsten Colpe zum6S. Geburtstag (Berlin-New York 1 994), 455 
mit Anm.l 5 hat die Lesung flyspsyt vorgeschlagen und begrundet. 

Zur Etymologie: Parth. pdyc(g) 'against' < *patica, Av. paityank-, vgl. D. N. MacKenzie, Buddhist 
Sogdian texts of the British Library (Leiden-Teheran 1976), 123, in buddh. Texten belegt. W. Sundermann, 
Einc Liste raanichaischer Gotter in soghdischer Sprache, 454-455 hat einen pt'ycypyy vorgestellt. Er iibersetzt 
ihn als 'der vor/ gegeniiber/vis a vis-Gott' und sieht diesen bisher unbezeugten Gottesnamen in Verbindung mit 
der Daena-Erzahlung: "Am nachsten liegt es wohl, an jene gottlichen Wesen zu denken, die der Seele des 
verstorbcnen Gerechten nach seinem Tode entgegen kommen, die Seele begrtiCend willkommen heifienund 
sie in das Lichtreich geleiten". In der vorliegenden Erzahlung sind es die Swyth fSyspsyt 'die gotterdienenden 
Miidchen'. Zur Erklarung des Wortes flyspsyt Henning: Fehler fur fijpsyt, 'Tochter-Gottersohne'; Hinweis 
von N. Sims-Williams: sps- 'dienen' aus sps- durch Assimilation des initialen sans", vgl. chr.-soghd. spys- 
'dienen', s. N. Sims- Williams, The Christian Sogdian manuscript C 2 (Berlin 1985), 57. Nach Ansicht von W. 
Sundermann "steht der pt'ycy Pyy *ur diese Jungfrau(en) der guten Taten odcr geradezu fur die Taten des 
Menschen, die ihm nach seinem Ende entgegentraten" (p. 455). Zur Untermauerung dieser Argumentation 
kann auch dienen, dafi als niichster Gott in dieser Liste der Ssny w't fijy steht. Das ist der Name des 'Gottes des 
rechten Windes', s. auch P 3, der Siid-Wind, der gute, der auch beim Erscheinen der Daena im HaSoxt Nask weht. 

90 

Ein finales nh und ein finales m stehen iibereinander: yr'nhl S. auch Henning, Fn. j. Vermutlich hat 
der Schreiber hier ein vorheriges jr'nh auf xr'm, wie es auch im Folgetext steht, korrigiert. 

Es ist trotz des Risses eindeutig w zu lesen. Vermutlich ist es ein Fehler fur pr; denn was sollte es 

heiBen, daB er ohne die G6tterfamilien(?) kommen soli? Benotigt er deren Schutz, der oben angesprochen 

wurde, nicht mehr? 
92 

Vermutlich sind hier dieselben 32 Gotterfamilien gemeint wie auf Z. 1 1 . Die Zahl 32 wurde in Reck, 
84000 Miidchen in einem manichaischen Text aus Zentralasien, 546, ausfuhrlich erortert. Leider wird durch 
diese Ergiinzung auch nicht klarer, worauf Bezug genommen wird. Zwischen dem Wort fiyyst und pySy ist 
noch am Ende der Zeile eine Liicke, worin ca. 4 Buchstaben passen konnten. Eventuell reichte auch nur der 
Finalbogen des t bis an das Zeilenende. Dabei ware aber nicht verstandlich, warum der Schreiber das pySy 
nicht mit hochgezogen hat. 

93 

Das z hat einen Punkt darunter. 

94 

Henning bestatigt hier, dafl man zuerst firty lesen wiirde. 
Henning hat hier als Ergiinzung vermutet: fwysJSwyth. 
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Ubersetzung 

Otani 7210 

111 ]gro(3[er 
131 ] ganz [ 
14/ ]und[ 

Ch/So 14731 + Ch/So 10051 + Ch/So 10052 + Otani 7127 + fix 06957 M 



III Welt...[ 

111 mein . . .[ 

161 ein Lebenf ] 

111 des Menschen Verdienst[ ] 

/8/ so daB er selbst ohne Schuld(?) sein [wird ] 



191 der Fromme, 96 der Wohltatige 97 so lange er lebt. U[nd] 

110/ der Damon, das damonische Geschopf kami ihn nicht verletzen. Und 

/ll/ vor alien ohne Furcht <ist er>, weil die 32 Gotterfamilien 

/12/ohne Unterlafi die gesetzestreue Person behiiten. 

/13/Und wenn die Zeit kommt, daB er stirbt, dann 

114/ kommen 8(4)[000] gottdienende Madchen vor ihn. Und[ ] 

/15/Blumen und goldene Sanfte. Und zu ihm sprechen sie so: 

/16/ "Fiirchte dich nicht, gerechte Seele, weil [ ] 

/17/ist kein Anteil, sondern komm [ ] 

/18/ Und komm zum Lichtparadies (bei den) 32 G6tter-[ ] 

/19/ familien die Freude erlange, weil du in der Welt der Lebenden [ ] 

/20/ das Toten zuriickgewiesen hast, und so dich gegen aller Lebewesen 

/21/Leben barmherzig erwiesen hast, und sie nicht 

/22/ getotet, und nicht ihr Fleisch gegessen hast. Und jetzt 

/23/ komm zum duftenden, wunderbaren Paradies, wo 

/24/die ewige Freude ist". Und seine eigenen Taten, die wundervolle gottliche 
125/ Konigstochter, die Jungfrau kommt vor sein Angesicht, die ewigen Friichte(?), 
/26/ das Getrank, urn den Kopf einen Kranz aus Blumen [ ]. 
/27/ Sie selbst ihn aussendend [ ] 

/28/[ i 



'Wortl. 'Gutestuer'. 
Wortl. 'Verdiensttuer*. 
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0. During the long period of time over which our friendship and scientific cooperation has 
been evolving, I have had many opportunities to enjoy friendly discussions with Gherardo 
Gnoli, to whom this volume is dedicated, on a number of Old Iranian historico-religious con- 
cepts and themes, which have dominated such an important part of his scientific activity, shar- 
ing with him, inter alia, the strong belief that the cultures of ancient Iran and the ancient Near 
East should always be viewed in strict contiguity and continuity. I will limit myself here to 
mentioning our discussions on the concepts of arya-, xwarna-, dahyu-, xsassa-; I have a note 
of them in a very preliminary form. I am sure that in the firture there will be many occasions to 
deal extensively with the ideas and concepts on Achaemenid history which I have been con- 
solidating over time, also as a consequence of our discussions. Then it will become clear how 
greatly I am indebted to Gherardo Gnoli for my vision of Iranian political and religious con- 
cepts. The following remarks on OP anusya- are only a small contribution to this volume, 
which is intended to celebrate a festive occasion particularly dear to many of us. 1 

1 . In a paper published in the early eighties, Gherardo Gnoli (1981) contrasts Antoni- 
no Pagliaro's assumption 2 that Gk. a-Odvatoi 'the Immortals', the name of the selected 
guard of the Achaemenids mentioned by Herodotus VII, 83, could only be explained in the 
light of a faulty analysis of OP anusya- as an + ausa- (to compare with Av. anaosa- 'im- 
mortal') that had taken place in the multilingual milieu of the Aramaic scriptoria of Perse- 
polis. The *anausa- thus originated ("pre-scientific etymology") would have been ren- 
dered as Gk. a-GdvaToi. Among the major counter-arguments advanced by Gnoli, the 
following stands out: "se l'ambiente degli scribi aramei fosse stato quello delle origini della 
presunta etimologia prescientifica di anusya-, sarebbe legirtimo attendersi qualche signifi- 
cativa indicazione, corroborante questa tesi, nelle versioni babilonese, elamitica ed ara- 
maica [of the Bisotun inscription - A. V. R.] . . . stupisce invece che una verifica di tal 
genere non sia stata fatta dal Pagliaro". 3 

This claim in Gnoli's paper is followed up by a summary comparison of the nine Old 
Persian passages of the Bisotun inscription containing anusya- with the corresponding 
Babylonian passages: from this it emerges that out of the total of nine occurrences (one in 
the first column, two in the second, five in the third and one in the fourth), only in one of 
them is anusya- put in a syntagmatic relationship with kara- 'army', while in the other cases 
it determines martya- 'man' (singular or plural; on DB OP iv, 82, where anusya- occurs in 
a different syntactic structure, see below). "E interessante notare - Gnoli goes on - che 



Thanks are due to Professors R. Contini, G. Garbini and G. Pettinato for friendly and scholarly 
advice on various matters. The reasons for cases of divergence in my OP transcription from the current 
standards will be given elsewhere. 

2 Pagliaro 1954, 146-149. 

3 Gnoli 1981,277. 
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nella versione neo-babilonese le espressioni corrispondenti a quella antico-persiana, mar- 
tiya tayaisai fratamd anusya, non offrono alcun indizio ne alcun presupposto all'etimologia 
'prescientifica'. I termini e le espressioni ivi ricorrenti . . . non forniscono oggettivamente 
alcuna materia a sostegno di una interpretazione di anusya- tale da giustificare il 
successivo sviluppo supposto dal Pagliaro". 4 

2. In fact, that Pagliaro's proposal (subsequently accepted by some other scholars, in- 
cluding Frye and Mayrhofer) 5 could not stand up to a textual verification is clear, even if 
the wording of the DB passages containing OP anusya- when compared with the other ver- 
sions is not taken into consideration. Suffice it to remember that this term has been used 
with reference to: (1) the supporters of the rebel chiefs (seven occurrences, stereotypically 
repeated, as usual in the formulaic cliche of the Achaemenid inscriptions, with the only 
'stylistic exception' of DB OP i, 57-58, where martya stands outside the relative clause 
and anusya- seems to be used as an adjective acting as a predicate); 6 (2) the army headed 
by Darius' father; (3) Darius' supporters in his principal exploit, the one against Pseudo- 
Smerdis (DB OP iv, 82); 7 this is already sufficient for it to be excluded that Herodotus' 
a-edvaioi could have been generated by a misanalysis of anusya- by a hypothetical scribe, 
whoever he may have been. It seems more arduous fully to understand the main connota- 
tion the author of the original 8 OP text intended to introduce by using anusya-. It seems 
that this word possesses a specific semantic valence which escapes us: in fact, except for the 
nine DB passages mentioned above, it does not recur in the whole OP inscriptional corpus. 
In other words, we cannot easily determine at first glance whether the term we are faced 
with here is to be considered a prevalently politico-military term (as most current interpre- 
tations seem to suggest) or whether a different nuance has to be looked for, which has not 
been fully perceived or, in any case, was not rendered by the authors of Elamite and Baby- 
lonian versions, and/or which we no longer recognise, because of our limited knowledge 
of the languages and institutions of the ancient Near East. 

3. A couple of interesting points should be considered. The first is the following: when 
referring to the entourages of the rebel chiefs (DB OP i, 58; ii, 77; iii, 49; iii, 51; iii, 74; iii, 
90; iii, 91), OP anusya- is systematically accompanied by fratama 'foremost' (Schmitt 
1991); in the two cases where OP anusya- is used with reference to Darius' and his father 
Hystaspes' supporters (respectively DB OP iv, 82 and ii, 95) no further determination ap- 
pears 9 (on these two passages s ee below). The second is the following: Herzfeld (1938, 330) 

4 CTnoli 1981,278-279. 

$ Frye 1962, 108, 1972, 87, Mayrhofer 1978, 9, 20 fh. 26, 1979, 295-296. 

On this cf. Gnoli 198 1, 278, and now Schmitt 1991, 53, annotation to lines 57 f. (where Benvemste's 
suggestion (1945, 61 fn. 1) is accepted). 

"[L]e terrae anusiya lui-meme n'est pas specifique, puisqu'il qualifie egalement les membres de 
1' entourage immediat des rois menteurs (DB § 13, 32, 42, 47): voir la-dessus la raise au point de Gnoli 1981, 
qui pense que le terme est tres proche dans sa signification de celui de bandaka", Briant 1996, 929. 

"Original" is here used in accordance with Rossi 1985, 202 ff., but see also fn. 17 below. 

This argument is used in Gnoli 1981, 280 (with reference to DB OP iv 82) to reject the "locative 
interpretation" advanced by Gershevitch 1959, 298 in footnote ('foremost supporters' in the meaning of 
'supporters standing in a foremost position'). 
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and Eilers (1955, 233 f.) had already observed 10 that the Late Babylonian expression mar 
bane, which in the Babylonian legal documents from the Achaemenid period could be ap- 
proximately translated as 'full-right citizen, freeman', 11 seems to be used in DB in corre- 
spondence with OP fratama, while the Babylonian rendering 12 of OP anusya is the phrase sa 
itti-su '(those) with him ' (which, as far as we know of the Late Babylonian linguistic system, 
may entail both a physical proximity and a hierarchical contiguity). On this point, a further 
consideration deserves our attention. While in the Babylonian account of the four events 
concerning the capture and/or the killing of Gaumata, of Vahyazdata, of the anonymous mil- 
itary chief of the latter, and of Arkhu, each rebel leader is referred to with the formula 'THE 
LEADER AND mar bane sa itti-su', only with Fraorte's soldiers - and only in the Babylonian 
version - did the author decide to make a lexical distinction, a few lines further on in the text, 
between 'the troops on his side' and the more restricted "staff of his direct collaborators (47 
men in all, according to the figures given in the Babylonian version, 13 who follow him in his 
destiny of death), using autonomous and separate expressions, i.e. respectively Bab. uqu 
(LU.ERTN MES) sa itti-su 14 and Bab. mar bane-su 15 (in correspondence with OP martya 
tayai-sai fratama anusya). It seems fairly clear to me, therefore, that this passage provides 
the proof that the expressions mar bane-su (present only in DB Bab. line 61) and mar bane 
sa itti-su (which appears in all other passages) are perfectly equivalent, and that the intention 
of the author of the original text was not so much to point out that, during the military events 
described, each group of mar bane rebels were with their chief because they were physically 
close to him, as it was to say that they were with him in the sense that they had not stopped 
supporting him; in the same way, uqu sa itti-su should not be interpreted as 'the troops which 

'"Differently from subsequent interpretations such as those in Widengren 1968, 524 and Frye 1972, 87 

fn. 7. 

U Cf. CAD 256-257, AHW 2.615-616; cf. also Eilers 1955, 233 fn. 2; on the relationships between 
Iranian and Semitic categories for 'nobility' see now de Blois 1985, 8; on mar-banutu 'status of a free 
person' in the Achaemenid Mesopotamia cf. finally Wcisbcrg 1 993 (with literature), Briant 2001 , 1 85 fn. 396. 

With the Babylonian version - as far as we can judge from the fragmentary Aramaic version of the 
Elephantine papyruses (this "was prepared in close conjunction with the Akkadian version", Greenfield- 
Porten 1982, 21; cf. also ibid., 16: "The Aramaic text does not bear merely 'a superficial resemblance' to the 
Babylonian (contra von Voigtlander, p. 67) but resembles it quite closely") - the Aramaic version seems to 
agree (the only readable passage has whr zy 'm\h. . ., cf. Greenfield-Porten 1982,40-41 and 44-45, not whr 
zy 'mh hwh, as appears in Gnoli 1981, 279: hwh is restored). 

The figures provided in DB (available only in the Babylonian version and in fragments of the Aramaic 
version, patterned on the Babylonian) agree with the interpretation which sees in the mar bane - no matter 
which categorisation (politico-military or socio-political) this term conceals - a numerically reduced size. 

14 '[S]es partisans' (Malbran-Labat 1994, 1 14), 'die Soldaten die bei ihm (waren)' (Schmitt 1980, 115 
letter i), 'les soldats qui etaient avec lui' (Lecoq 1997, 199). Malbran-Labat 1994, 114 fn. 143 rightly 
remarks that "LU.ERIN est ici precise par sa itti-su; dans cette designation assez generate doivent sans doute 
etre inclus les LU.DUMU.DU dont il est dit ensuite qu'ils sont mis a mort, mais aussi d'autres personnages 
assez importants pour etre distingues du reste des combattants mais de rang moindre que les seigneurs, chefs 
de clans, qui partagent le sort du chef rebelle". One should remember that the fact that the present passage is 
enlarged in the Babylonian version makes it impossible to verify the concepts used in the other languages 
(Schmitt 1980, 115, letter i). 

'[S]es seigneurs' (Malbran-Labat 1994, 114); "des 'seigneurs', c'est a dire probablement, dans la 
societe aristocratique perse, des chefs de clan" (ibid., 121 fn. 165). 



342 



Adriano V. Rossi 



were with him' (at the time of the events being narrated), but 'the troops that were on his 
side, that sided with him', as has been suggested by Malbran-Labat. 16 

4. As far as the Elamite versions' 7 of the passages discussed above are concerned, they 
contain the sequence RUH.MES appa (or akkap) hatarrimannu dami hupape, occurring with 
the same repetitive stereotypicality that we noted above for the Old Persian counterparts. 
However, for a correct understanding of it, we should solve two problems: (1) the meaning of 
the term hatarimannu or hatarrimannu; (2) the right interpretation of the phrase dami hupape. 

Apart from its being confined to the DB Elamite passages we have been concerned 
with so far, the main difficulty in recovering the exact meaning of hatarimannu derives 
from the circumstance that we do not know whether it "corresponds" to OP anusya or not. 
This depends on the answer one gives to the more general question of whether the Elamite 
version should be considered a word-to-word correspondence of the Old Persian text in the 
passages where respectively hatarimannu and anusya occur ("die Beziehung der elami- 
schen und altpersischen Worter aufeinander", according to the refined wording of Eilers 
1955, 234. Eilers assumes that 'aus dem Altpersischen ins Elamische" is the direction of 
the translation [my emphasis - A. V. R.], which is a fairly obvious attitude, considering the 
period in which Eilers' article was written). While at the beginning of the twentieth cen- 
tury Hiising, Bork and Weissbach, who took for granted the correspondence hatarimannu! 
anusya as the intention of the "translator", confined themselves to attributing suitable 
meanings to each Elamite morpheme composing hatarrimannu,™ Herfzeld 19 and Hinz 20 
suggested it may have been an Old Persian loanword in Elamite, and looked inside Iranian 
for evidence which could guarantee the meaning of 'follower, ally', the meaning attributed 
to OP anusya- in the scientific literature preceding the Altiranisches Worterbuch. 21 



Malbran-Labat 1994, 121 fn. 165; 140 s. v. itti. 

17 

In the following, the priority of the Elamite text (as against the OP and Bab.) is presumed, on the 
basis of the reasons widely discussed in Rossi 2000 (particularly on pp. 2077 ff., 2086); the expressions "OP 
version", "Elamite version" and "Babylonian version" should not be understood in their modern, trans- 
lational meaning (version into language B of any text, done moving from a language A version) but as general 
synonyms of "text", in any language used in the royal Achaemenid epigraphy (theoretical problems 
involved are partially discussed in Rossi 198 1 passim and Rossi 1985, 202 ff.). 

The history of the whole question is summarised in Eilers 1 955, 234 fn. 1 ; reference should be made 
in any case to Hiising 1910, 12 fn. 1, Bork 1910, 573, Weissbach 1913, 314-318, Bork 1933, 17-18. 
19 Herzfeld 1932, 133 fn. 2, 1938, 330-331. 

20 

Hinz 1973, 55; Hinz 1975, 119; Hinz-Koch 1987, 646. Eilers (as remarked by Hinz 1973, 55) seems 
to waver between an explanation inside Elamite and the acceptance of a borrowing from Iranian: "laBt sich 
. . . bei einer Bildung wie ha-tar-ri-man-nu (trotz Fehlens eines Determinativs) der Verdacht iranischer 
Entlehnung nicht vollig unterdrucken. E. Herzfeld, der ihm nicht hat widerstehen konnen, ist mir mit seiner 
Ruckfuhrung auf air. *adarimanah- (o.a.) 'von niedriger Gesinnung' > mp. adarman, erman 'diener' (Chr. 
Bartholomae, ZAirWb, 1906, S. 225) zuvorgekommen" (Eilers 1955, 234 fn. 1; but cf. also Eilers 1957, 137 
fn. 11); Cameron 1948, 42-43, while putting *adarimanis in Table 3 ("Old Persian loan words in Elamite 
texts"), compares, in fn. 6 of p. 43, Herzfeld's explanations from an Iranian perspective with Hiising's and 
Bork's Elamite etymologies, with no further comments. 

Bartholomae 1904, 130; but cf. previously Spiegel 1881, 205, attributing to Hubschmann (but without 
bibliographic quotation) the reconstruction *anutya-. The current interpretations assume an etymology 
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Investigating the historical background which could explain the expression mar bane 
occurring in DNb Bab. line 6, Herzfeld came across the Bab. versions of the DB passages 
discussed here ("Beweisend ist akk. mar-bam in Beh. §§ 13, 43, 47 u. 50 fur ap. fratama 
martiya anusya 'die vornehmsten anhanger', wobei das eng zu martiya gehorige anusya 
buchstablich mit sa ittisu 'die bei ihm' iibersetzt wird, und mar-banl fur fratama martiya 
'die vornehmsten manner, die ftirsten' bleibt"). The correspondence in DB of OP fratama 
martiya with "das Lw. h atarrimanni" led Herzfeld to think that this latter must refer to a 
high status or a high social function. He pointed to the Indo-Ir. base *adhari- ('inferior, 
subordinate, follower') which had been postulated by Bartholomae in order to explain the 
lexical family of Olr. a'ryaman-, Mir. erman 22 and reconstructed OP *adarimani- 'obedi- 
ent, subordinate' which he felt should underlie the Elamite form: the "subordinate" next to 
the king, as may be inferred by Herzfeld's reasoning, should be a close assistant of his, 
therefore a "noble" of the royal entourage. 

Hinz, for his part, combining his own interpretation of dami ('superior') with Hallock's 
interpretation of hupape (analysed as hupap-e 'his followers'), 23 regards hatarrimannu as 
an Iranian (and particularly "Median") 24 loanword behind which was hidden a compound 
*haOra-manya- 'vereinten Simies = Anhanger' 25 From this perspective, RUH.MES appa 
(or akkap) hatarrimannu dami hupap-e (as a whole corresponding to OP martya tayai-sai 
fratama anusya) would then mean 'die Manner, welche als Anhanger [seine] obersten 
Gefolgsleute [waren]'. 26 



*anu-tya- (< OP anu 'along, according with'), cf. Meillet-Benveniste 1931, 154 (§ 262: "De l'adjectif 
ansiy, anusiya 'allie', derive de anuv 'a la suite de', se degage un suffixe ancien *-tya-, devenu -siya- en 
perse"), Kent 1953, 168 (who also gives the Pre-Iranian form *anu-tio-, cf. Kent 1953, 32 § 80); a different 
derivation < *anut-ya- first advanced by Henning on the basis of Sogd. 'nwt 'support' (apud Gershevitch 
1954, 250, §1 136) is accepted by Gershevitch 1959, 298 fn., Brandenstein-Mayrbofer 1964, 103, Szemerenyi 
1967, 201 ("it is assumed that anusiya- represents an earlier anutya- which is then interpreted as a derivative 
of the preposition anu 'along, according to' with the suffix -tya-") and Hinz 1973, 123. Szemerenyi's remark 
{ibid.): "There is also general agreement [my emphasis - A. V. R.] on the derivation of the word . . ." does 
not fully reflect the real state of the present literature; Gnoli 1981, 267 mentions both interpretative lines, 
with an evident preference for the traditional proposal ("L'ant.-pers. anusya- . . . va awicinato al sogd. 'nwt 
'supporto, aiuto' . . . o, meglio, alia preposizione anu piu il suffisso -tya-"; cf. also Gnoli 1981, 280). A 
possible occurrence of the reconstruction *anut-ya- (as suggested by Henning apud Boyce 1954, 182) in 
Man. Pth. 'm 'nwd 'sharing in support' (* ham-anud-) would have been an important confirmation but it has 
turned out to be a false reading (Boyce 1956, 321, where "IITb 2a" is to be read as "IUb 2b"). 

22 

Bartholomae 1906, 223-226. As a consequence of the repeated references made by Herzfeld (1932, 
133 fn. 2; 1938, 331) to Bartholomae's *adhari-, an assumption arose in the scientific literature (erroneous- 
ly repeated by Cameron 1948, 43 and Hinz 1973, 55) according to which Bartholomae 1906, 223-26 had 
explicitly mentioned hatarimannu (to which the scholar, in fact, had never referred). On Mir. erman cf. 
recently Kellens 1977, Sundermann 1979, 103 fn. 246 and EWA 121. 

Hallock 1969, 698. 

24 

Evidently Hinz had to resort to the concept of "Median" to explain the preservation of the -6r-c luster 
("Median" according to the communis opinio quoted e.g. in Schmitt 1989, 89), which in principle could have 
been rendered by the Elamite transcript <tar-ri>. 

25 Hinz 1973, 55; 1975, 1 19; Hinz-Koch 1987, 646. 

26 Hinz 1973, 55. 
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5. Neither Herzfeld nor Hinz (nor even Cameron) 27 felt the need to account for the 
motivations that led them to recognise an Iranian word in the Elamite versions of the men- 
tioned passages. 28 Nevertheless, a striking analogy is found in an argument recently ad- 
vanced by Skjaerv0 in order to explain the Old Persian words that we occasionally find 
"quoted rather than translated" 29 in the Elamite version of the royal Achaemenid inscrip- 
tions: according to Skjaerv0, it is possible that they were kept as we read them through the 
filter of the Elamite script "because they were regarded as quotations from Avestan in Old 
Persian" (1999, 59). Passing over Skjaerv0's further examples of these kinds of "quota- 
tions" which may seem less that convincing, 30 his proposal on hatarrimannu appears to be 
of remarkable interest in the light of our search of echoes of religious language at Bisotun. 

Skja3rv0 suggests considering Hinz' reconstruction *haOra-mani- as "a vrddhi-farmz.- 
tion of the common Old Persian type . . . *haOramani- 'he whose thought is in one and the 
same place; constant; loyal' < *ha0ra-rnanah" )l and quotes two Avesta passages (Yast 28.4 
and Yast 30.9), where actually haOra- and manah- follow each other in contexts whose 
syntactic structure as a whole does not give rise to doubt, even if many difficulties remain 
when looking at the details. 

In fact, however alluring this may be at a phonic level, it is difficult to consider the 
mere occurrence of these two terms in a syntagmatic juxtaposition as sure and direct evi- 
dence of a lexicalisation process which could underlie our hatarrimannu. In the Avestan 
passages already mentioned, haOra is an adverbial adjunct acting both as a predicate and as 
the head of a prepositional phrase governing the instrumental, 32 and may therefore only by 
chance be situated near manah-. Is there sufficient evidence to claim that a particular se- 
quence of words was subsequently lexicalised starting from actual Av. formulations? 1 
continue to be rather sceptical on this question, but I have to admit that a theoretical possi- 
bility of such a composition remains, as further compounds containing Av. haQra- (all 
Late Avestan, 33 and not mentioned by Skjeerv0 in support of his argument) could suggest. 
While noting, however, that Skjserv0's evidence is too thin for us to think of a nominal 
composition directly derivingyrom a particular religious text, nevertheless one should ob- 
serve that a word in which basic Mazdaic concepts such as 'stability' {haOra-) and 'think- 
ing' {manah-) co-occur, would have too strong a linguistic evocative power for its 



Cameron 1948, 42 and fn. 6 (on p. 43). 

Were they influenced by the final signs of the Elamographic sequence, which could contain a transcript 
of the Iranian morpheme *-man-l Eilers 1955, 234 fn. 1 and GriHot-Susini-HerrenschmidHvlalbran-Labat 
1993, 44 fn. 1 19 recall the Elamite derivative morpheme -ma(n)nu (cf. u-el-man-mt, 'belonging to the Royal 
Palace', Hinz-Koch 1987, 1201). According to Eilers' highly subjective wording, Herzfeld "could not 
refrain from" suspecting that ha-tar-ri-man-nu be an Iranian borrowing in Elamite, and this would have 
upset Eilers himself ("lafit sich . . . bei einer Bildung wie ha-tar-ri-man-nu . . . der Verdacht iranischer 
Entlehnung nicht vollig unterdrucken. E. Herzfeld, der ihm nicht hat widerstehen konnen, ist mir mit seiner 
Ruckfuhrung auf air. *adari'manah- (o. a.) . . . zuvorgekommen", cf. Eilers 1955, 234 fn. 1). 

29 Skja;rv0 1999, 59. 

3O Skja;rv0 1999, 59-60. 

31 Skjaerv0 1999, 59. 

32 Kellens-Pirart 1990, 4 (§ 1.1.3), 325. 

33 Bartholomae 1904, 1763-1764. 
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appearance to be credible as simply casual and with no correspondences in the linguis- 
tic-religious background underlying the Achaemenid texts, whether or not the views ad- 
vanced by Skjaerv0 (1998, 104) on the influence of oral religious literature on the contents 
of the royal inscriptions are demonstrable. An argument similar to that proposed by 
Skjasrve for hatarrimannu could tentatively be adopted in order better to understand the 
repeated appearances in the Bisotun inscription of its OP "correspondent" anusya-, and 
this is what I intend to do in the remaining paragraphs of the present paper. 

6. What is the semantic content enabling anusya- to designate both the collaborators 
of the rebel chiefs and the supporters of Darius and Hystaspes? 34 

It is appropriate to set off from a starting point on which, as we have already seen, most 
scholars have found agreement: OP anusya- is to be etymologically connected to the OP 
adverbial adjunct anu. On OP anu we are not in a position to say more, except that its only 
occurrence with a locative function in DB OP i, 92 (Zazana . . anu Ufratuva 'Zazana on the 
Euphrates') and its three occurrences in DNbOP 16, 18,25 (e.g. anu taumanl-sai 'according 
to his powers' etc., with the three corresponding passages in XP1 1 8, 20 and 28) with amodal 
function fit well enough with what we know of Av. anu and OInd. anu; all this fully substan- 
tiates Mayrhofer's choice in his EWA to classify OInd. anu among the items of certain 
Indo-Ir. origin; 35 and in Indo-Aryan a series of compounds containing anu- are attested, 
which refer to the dependence relationship among leaders and their supporters, ranging from 
Ved. anusthS- (RV 1.54.10 abhtm indro nadyd vavrina hits visva anustha pravanesu 
jighnate) }6 to Buddh. Skt. anusaya? 1 The semantics of OInd. anu has been examined most 
recently by Bodewitz in connection with the Vedic adverbial compounds anusthu and anu- 
sthuya (for them, as assumed by Scarlata, a direct derivation from anustha- must be rejected, 
while "eine gemeinsame Quelle ist hingegen sicher anzunehmen"). 38 Highlighting the 
prototypical semantics of anu- rather than analysing the lexical elements with which it is 
combined from time to time ("in our approach the interpretation of anu- ... is of fundamen- 
tal importance", 1975, 6), Bodewitz drew the convincing conclusion that if the basic mean- 
ing of anu- as a prefix and as a preposition is 'following, going after or along', when combined 
with bases which do not express factual movements, but abstract actions, anu- normally con- 
veys the notion of 'following an example', but also that of 'being in accordance with' (e.g. 
anu-man- 'to think in accordance with, to consent'), and, viewed in a normative context, 
that of 'conforming to the standard norm'. For further details I refer the reader to Bode- 
witz' paper. What I want to stress here as relevant to our reasoning is the fact that com- 



On ascribing OP anusya- to a particular sublexicon, cf. the following remarks (partially divergent): 
"Die andcren Belege des Wortes anusiya . . . zeigen, daB der Ausdruck nicht auf das rechtliche Band, 
sondem auf das tatsachliche Verhalten Bezug hat" (Gschnitzer 1977, 23 fn. 26); "le terme anusiya lui-meme 
n'est pas specifique, puisqu'il qualifie egalement les raembres de l'entourage immediat des rois menteurs" 
(Briant 1996, 929). 

EWA 74 advances doubts on a possible confluence between Ir. ana (attested through Late Av.) with an 
exclusively spatial meaning (cf. Gk. avd) and the Indo-Ir. family of anu (attested since RFwith spatial meanings). 
3 *Scarlata 1999, 644. 
37 Edgerton 1953, 35. 

Scarlata 1999, 645. 
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pounds with and derivatives from anu- 39 in Vedic and Sanskrit denote primeval acts, cosmic 
processes, ritual precepts for which an antithesis is expected, a clear opposition between a 
support/adhesion to the event/order/process (anw-compounds, 'conforming to') and no 
support/adhesion to it (a/ia-compounds, 'away from'). OP anusya- should therefore mean 
something like 'who thinks/acts in accordance with (an ethic norm, a moral leader etc.)'. 

7. The conviction that at least some semantic connotations of OP anusya- in the Bi- 
sotun inscription may echo ethico-religious contents and allow traces of the corresponding 
formulaic background to be glimpsed is strengthened by the analysis of a further passage 
in the Bisotun inscription, namely DB OP iv, 82. In this passage anusya- occurs in a syn- 
tactic structure different from those discussed so far, where the reference is not simply to 
the 'loyalty' of the troops (Darius' troops or the troops of the rebel leaders). I quote it here 
below, followed by its Elamite and Babylonian versions: 

DB OP iv, 80-83: imai martya tayai adakai avada ahata yata adam Gaumatam tayam magum 
avajanam haya Bardya agaubata; adakai imai martya hamataxsanta anusya mana: [fol- 
lowed by the list of the Six] 

DB Elam. iii, 93-94: [preceded by the list of the Six] appi 'ruh.MES 'u iahuip kuis 'u 'Gamata 
'akka 'makus ir halpia akka nanri 'u 'Birdya DUMUkurasna ak hamer 'RUH.MES 'appi 'u taumanlip 

DB Bab. 109-110: LU.ERIN.MES agannutu sa itti-ya itturu adi UGU sa anaku ana Gumati 
agasu LU.magusu adduku sa iprusu umma anaku Barzya DUMU-su sa kuras; LU.ERIN.MES 
agannutu sa kitru-ya illiku: [followed by the list of the Six]. 

According to the Old Persian text, we read: 'these are the men who were there 
{avada ahata) during the time when I destroyed Gaumata, the Magus - who called 
himself Bardya; during this time these men hamataxsanta my anusya 40 : . . . (the list of 
the Six follows)'. With a different topicalization of the relative (appi , RUH'" eS /'RUH mei 
'appi), in the Elamite version the same claim is placed after the list of the Six '(the list of 
the Six precedes) . . . these are the men who helped me ('u tahuip) throughout the time 
when I destroyed Gaumata the Magus- who had said: "I am Bardya, the son of Cyrus"; 
these are the men who helped me (u taumanlip) in this time (hamer)', 41 while the 
Babylonian version, where the list of the Six follows, as in the Old Persian version, 
focuses on the nature of the support function carried out by the Six ('men who were at 



The specific nature of the composition/derivation implied in OP anusya- is not relevant to our 

argument (this problem seems destined to remain open in consideration of the restricted documentation in 

our possession); a nominal derivation appears as more probable in Iranian, while the involvement of the 

verbal base stha- is not certain for all Indo-Aryan forms mentioned above (cf. Bodewitz 1975, passim, 

Scarlata 1999, 644-645, EWA s. v. anu\ 
40 . 

The assumption that anusya is directly governed by ham-taxs- allows us to explain (in the hypothesis 
of a parallel government relationship) also the form vidya (not convincingly explained so far) in the sentence 
DB OP iv, 65-66 hamataxsata mana vidya 'who ham-taxs- the members of my vida-' (vidya = members of a 
vi$a-'; I will return to this elsewhere). A further analogy links DB OP iv, 65-66 to DB OP iv, 82-83: the 
concept of 'the sovereign's support' appears (kitru-ya) in the Babylonian versions of both passages. 

On Elam. hamer in DB cf. Grillot-Susini-Herrenschmidt-Malbran-Labat 1993, 48 fn. 133. 
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my side (sa itti-ya itturu)' and 'men who came in my support (sa kitru-ya illikuy). 42 

The main substance of the statement that precedes the list of the Six is evidently con- 
tained in the semantics of the verb hamtaxs-, which in the translation offered in the preced- 
ing paragraph I preferred to leave provisionally in its OP form in order to emphasise the 
relationship with its object anusya mand. 

The usage of the verb hamtaxs-, 41 which in the OP inscriptions indicates specific and 
connoted relationships between the sovereign and his supporters, cannot be casual in a pas- 
sage of this significance. 44 The OP contexts 45 and the inter-linguistic textual comparisons of 
the passages in which the verb appears, tell us that the prototypical action marking par excel- 
lence the sovereign's supporters is 'hamtaxs- the royal v/'&z-'; 46 hamtaxs- 's antonym, vi-na9- 
'to harm', documented in the three parallel attestations DB OP iv, 65-66, DNb OP 16-17 and 
XP1 17-19, and belonging to the same level of solemnity with ethico-religious character, 
shows that the right translation is not merely 'to cooperate', 'to strive' 47 One could add that 
the subject of this verbal action is never expressed by low level connoted human actors: and 
this is clearly reflected in the careful usage of the Babylonian equivalents for martya 4t 
(which, barring the isolated case of kdra at DB OP iv, 92, is the typical subject of hamtaxs-). 

Moreover, the fact that this verb may be used to indicate an action accomplished by 
the sovereign himself emphasises the high-level, ethico-religious connotations which seem 
to be entailed by the semantics of hamtaxs-. We have only two occurrences of this usage in 
the whole corpus, both contained in the DB passage OP i, 68-71 , which is quoted here in its 
entirety: 



Cf. Malbran-Labat 1994, 121 fa. 165. 

To hamtaxs- Herzfeld 1938, 322-325 devoted a specific article where a series of comments on Av. 
tas-IOwaxs-l8wars-, MPrs. tuxs- and Bah. /wgarfw-formations is included; on Av. tas-l9waxs-lftwars- and the 
corresponding IA stems, the most recent treatment is Mayrhofer 1 964. 



Windfuhr 1988, 266-270 rightly draws attention on the fact that the textual analysis and structural 
reconstruction leads us to presume that §§ 68-69 were probably extraneous to the first version of the text. Cf. 
Rossi 2000, 2099 letter g; also Briant 1996, 142 speaks of "1'ajout du paragraphe 68". 
45 DB i, 68-69; i, 70-71; iv, 65-66; iv, 82-83; iv,92; DNb 16-17; XP1 1-19. 

46 If one accepts the present interpretation, in DB OP iv, 82-83; iv, 92; DNb OP 1 6-17; XP1 1-19 'the royal 
vida- (or viOya-)' as the direct object of hamtaxs- should be understood; this was already realised by Harmatta, 
although in a different interpretative line (1966, 282, cf. Rossi 2000, 2 100, with a view here partially modified). 

As Kent 1 953 and Schmitt 1 99 1 translate. The only other occurrence of hamtaxs- is DB OP i v, 92 kara 
hamataxsata translated 'the people strove (to use it)' by Schmitt 1991, 74, 'the people unitely worked upon it' by 
Kent 1953, 132, i'armee y a collabore' (with the note "La traduction du verbe n'est pas sure. II faut comprendre, 
ou bien que le kara a ete charge de repandre le texte dans l'empire, ou bien que l'assemblee populaire l'a 
solennellement approuve") by Lecoq 1997, 212-213; on the whole question (and on the interpretation of the 
Elamite verb sapi-, more difficult for the wanting of a Bab. version of this paragraph) cf. Rossi 2000, 2099-2 1 00. 

Cf. Malbran-Labat 1994, 121 fn. 165: "L'ideogramme LU.ERIN est ici employe quatre fois: ces 
hommes qui aiderent Darius et furent les artisans de ce qu'il a accompli ne sont pas designes comme les 
Serviteurs (qalla) auxquels Darius confia des operations militaires", and Briant 1996, 929: "le terme anusiya 
. . . Gnoli 1981 . . . pense que le terme est tres proche dans sa signification de celui de bandaka: voir 
egalement la remarque tres interessante de Malbran-Labat 1994: 121, n. 165 sur le vocabulaire babylonien: 
le redacteur n'a pas utilise qatlu, 'equivalent' de bandaka dans DB bab.". 
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vasnd Auramazdaha ima adam akunavam. adam hamataxsai ydtd vidam taydm amaxam 
gddavd avdstdyam yada paruvamci. avaOd adam hamataxsai vasnd Auramazdaha yada 
Gaumdta haya magus viOam taydm amaxam naipardbara 'By the favour of Ahuramazda this I 
did. I hamataxsai until I had put our royal house in its proper place, just as it was previously. So 
I hamataxsai by the favour of Ahuramazda that Gaumata the Magus did not take away our royal 
house'. 49 

As already observed by Malbran-Labat, 50 the DB passage OP i, 70 avaOd adam 
hamataxsai vasnd Auramazdaha yada Gaumdta ... is one of the very few (but not the only 
one) in the whole corpus in which vasnd Auramazdaha is collocated within a statement 
(and not in an initial position): this collocation - symmetrically repeated in the Elamite 
and Babylonian versions 51 - appears to complete the verbal semantics through the formal 
expression of a specific modality (so as to suggest that it is not a generic hamtaxs- that is in- 
volved here, but a specifically connoted hamtaxs- vasnd Auramazdaha). This circum- 
stance, linguistically and ideologically significant, does not seem to be without 
connections with another factor, to which Briant has recently drawn attention: Darius' 
statement demanding protection for the Six' lineage from future kings - differently from 
other promises of rewards and punishments - "ne sont pas mises sous 1 'invocation 
d' Ahura-Mazda": 52 and this could be easily explained if hamtaxs- were to recall to the ad- 
dressee of the message some sort of warrant descending from a sacral background 
(hamtaxs- vasnd Auramazdaha in DB OP i, 70, on which see above), secured by the sover- 
eign's "divine condition" substantiated by the particular, direct connection between the 
King and Ahuramazda outlined by Gherardo Gnoli. 53 The semantics of MPrs. tuxsldan (if 
the interconnection between Av. Owaxs-, MPrs. tuxs- and OP ham-taxs- 5 * is correct) as ob- 
served in the MPrs. texts and particularly in Denkard, with its traits centred on the "reli- 



This translation follows Schmitt 1991, 53, with slight modifications (note that the original OP form 
has been put in place of 'strove' as proposed by Schmitt). 

Malbran-I^abat 1994, 1 10 fn. 1 1 1 : "il est remarquable que dans cette phrase le syntagme ina GlSJVtl 
sa uramazda ('sous l'egide d' Ahuramazda', 'par la volonte d'Ahuramazda') n'est pas place en tete: c'est le 
seul cas ou ce complement est integre a la construction. Ce qui importe ici est l'adequation de l'oeuvre 
accomplie par Darius avec la volonte du dieu. C'est ce qu'exprime tibbu qui est repris au debut du 
paragraphe suivant: la proposition ainsi introduite reflete ce qui etait a la fois la volonte divine et la 
motivation profonde de Darius". 

DB Elam. i, 54: u balikme za[mma zajumin d uramazdana; DB Bab 27: anaku upteqid ina GIS .MI sa 

uramazda libbu sa etc. For the Babylonian version, besides the translation 'j'ai effectivement accompli 

cette oeuvre sous l'egide d'Ahuramazda' (Malbran-Labat 1994, 1 10), see also von Voigtlander 1 978, 55: 'I 

repeatedly acted effectively under the protection of Ahura Mazda'; the corresponding Elamite expression, 

damaged both on line 53 and line 54 (and hapax in the Elamite corpus), has been variously rendered by the 

different authors (Hallock 1969, 64 and 773 'I exerted effort (?)', Hinz 1987, 1286 'mit Anstrengun bemuhte 

ich mich', Grillot-Susini-Herrenschmidt-Malbran-Labat 1993, 44-45 'j'ai mis en [oeujvre mes efforts, j'ai 

mis en oeu[vre] des efforts'. 
52 

Briant 1996, 143 (Briant seems to be the only author to have noticed this detail). 
"Gnoli 1974, 168. 
S4 EWA 683-684. 
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gious zeal", 55 would seem to confirm this reasoning: the action illustrated at DB OP iv, 82, 
perceived by the author of the Babylonian text 56 as a generic 'to stand by the King' is con- 
noted by OP hamtaxs- as a work of religious zeal; on the other hand, in the syntactic position 
of the patient of the action, the sovereign's anusyalhatarimannu appear, ie. those 'who 
think/act in accordance with', in the last analysis his 'believers'. 

In conclusion, this is a tentative, revised translation of the passages mentioned earlier: 

DB OP iv, 80-83: 'these are the men who were there during the time when I destroyed 
Gaumata, the Magus - who called himself Bardya; during this time these men exerted then- 
religious zeal with my believers: . . . [the list of the Six follows]'; 

DB OP i, 68-71 : 'By the favour of Ahuramazda this I did. I exerted my religious zeal until I 
had put our royal house in its proper place, just as it was previously. So I exerted my religious 
zeal by the favour of Ahuramazda that Gaumata the Magus did not take away our royal house ' . 
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La querelle paracoloniale, che ogni tanto torna a divampare, tra i sostenitori di un 
Firdusi antropologico, diciamo cosi dumeziliano, sorta di bihar al-anwar (ma meglio 
sarebbe dire, ove mai, majma' al-bahrayn) entro cui pescare a piene reti iranismi a diverso 
livello di coscienza emergenti o sommersi, e i sostenitori di un Firdusi squisitamente 
letterario ha in fondo ragion d'essere relativa. Come Firdusi, infatti, uno Shakespeare (che 
a sua volta ha pur saputo sollevarsi attorno una sorta di "questione omerica") pud essere 
autorita di riferimento poco adatta alia ricostruzione delle risorse portuali della Verona 
medievale e non solo (per Firdusi si tratterebbe delle coordinate geografiche di Kang-dez, 
e non solo) ma resta il divulgatore piu felice di certa storia patria, o quantomeno retorica 
patria. Con le relative proiezioni nel futuro che nell'un caso (di supposti vincenti pour 
cause, oltre che indubitati ahl al-kitab) possono iterare l'immagine escatologica della 
guerra delle Due Rose - Pultima e definitiva guerra prima del nuovo ordine interinsulare - 
sino al conclamato pacifismo universale di dopodomani caro al presente secolo, nell'altro 
(di supposti perdenti sans cause e per giunta senza documentabile kitab) rimodellano 
secondo attuali certezze, spesso negazionistico-revansciste, il duello archetipale tra 
Fereydun e Zahhak. 

Certo e comunque che, nel rimodellare il passato, si possono dare in Firdusi forme di 
rimozione palesemente deliberata che sarebbe autentica dabbenaggine scambiare per 
varianti di tradizione, per di piu particolarmente autorevoli. Un caso clamoroso riguarda 
l'appartenenza religiosa di Shirin, la celebre, e tutto sommato storica, moglie cristiana di 
Khosrow Parviz. Dove peraltro, accanto alia rimozione cosciente e predeterminata, c'e 
anche, meno cosciente, un altro autocondizionamento. 

Se infatti Firdusi sembra inserire pianamente la donna in un rituale e come scontato 
contesto "mazdeo", senza alcun accenno alia sua eventuale diversa fede - anzi "mazdeiz- 
zando" elementi ambigui, dubbi o sospetti - va osservato che la "religione dei padri" e, per 
Pislamico ancorche, forse, non del tutto ortodosso "poeta nazionale dell'Iran", una forma 
sublimata e depurata di (mono)teismo profetico alia musulmana, semplicemente adorno 
di iranismi estetici che sono i meri atavici orpelli applicati a una religione tipo, a una 
religiosita paradigmatica di stampo naturale qual e per eccellenza Pislam. Si confronti, 
per un lampante esempio, la formula "di compromesso" usata da Firdusi quando, sug- 
gerendo Pidea del fuoco come mera qibla dei seguaci di Zoroastro, cioe come fisico 
orientamento nelle loro orazioni, vorrebbe far giustizia di un diffuso "pregiudizio 
antimazdeo": 

. . . Ma tu, che il fuoco 

Adorasser cotesti, oh!, non pensarti! 

Che la sua vampa era a quei giomi il segno 

A cui si rivolgea l'uom supplicante 

Con occhi lagrimosi; ecco, se lungi 
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Arriva il tuo pensier, vedi che senza 

Bisogno di Dio santo unqua non sei (IV, 468). 1 

E invece, quantomeno per i meno remoti tra gli eventi ricordati, le fonti vere di 
Firdusi, pur non mai menzionate con orgoglio accanto ai pretesi archetipi "pahlavici" (che 
eventualmente si trovano accompagnati, qua e la, da qualche esotico e immaginifico 
spunto "cinese"), sono spesso e probabilmente piu consistent, piu di sostanza, e d'ambito 
piu storicamente cristiano, di quelle di un Nezami. Anche con Firdusi, infatti, sebbene in 
misura diversa che non con Nezami o altri espliciti, dichiarati "romanzieri", e sebbene in 
una paradossale opposta direzione verso cui orientare la diffidenza esegetica, bisogna 
sempre adoperarsi in atti di prudenza: quando, dopo l'islam, "i neopersiani" rievocano il 
proprio passato, attingono spontaneamente, e Firdusi con loro, agli ebrei e ai cristiani, 
nestoriani soprattutto, e alia loro produzione (Grignaschi 1973, 155). Cautela, grande 
cautela, richiedono allora sia certe "coincidenze" sia certe contrapposizioni, considerate 
magari fondamentali in quanto registrate nel confronto, poniamo, Teofilatto-Firdusi: e 
sospettabile che Firdusi sia spesso anche o solo eco, per quanto autorevole, di notizie 
"occidentali", filtrate, adattate, forse stravolte, forse gia viziate all'origine, certo 
addomesticate secondo le linee di una tradizionalita iranica nazional-imperiale e che 
tuttavia retroattivamente islaniizza il passato in questione con moduli i quali potrebbero 
essere addirittura illuminanti circa molte altre forme, anche piu recenti e piu nostrane, di 
invenzione della tradizione. 

Credo di aver mostrato con sufficiente chiarezza, in altra sede (Scarcia 2000), come il 
testamento platealmente "mazdaico" della Shirin firdusiana costituisca addirittura 
involontaria ma precisa testimonianza di un'iranica "accultuazione" (senza una r che 
tuttavia non sarebbe, neppure essa, fuori luogo) di fine secolo VI al "cristianesimo di San 
Sergio e della Croce", owerosia a un cristianesimo "barbaro" (arabo) dell'epoca e della 
regione che sara piu accorto definire apofaticamente "non calcedoniano" piuttosto che, 
affermativamente, "nestoriano" o altro (ma la definizione di "Chiesa di Persia", preferita 
da quei "nestoriani", coglieva probabilmente piu nel segno). Ne basta. Non solo Shirin, in 
quei pretesi annali per eccellenza dei re di Persia, non e mai presentata come cristiana, ma 
le sue ultime volonta ne fanno in positivo, e non per resipiscenza, una devota della "chiesa 
di stato" (una chiesa che ha pero curiosamente e paradossalmente bisogno - elemento piu 
che sospetto quanto a consistenza effettiva di quegli audaci legati - di una solenne 
garanzia scritta da parte del potere regio perche si possa agire in tale patriottico senso). E la 
vicenda terrena e giuridica di Shirin si chiude proprio con un tale atto, che sembra quasi 
riparazione e catarsi per quel passato piuttosto torbido di maliarda e di awelenatrice in cui 
si e forse tradotta con Firdusi la memoria di una certa qual estraneita della donna alia 
"nazione". Memoria, chissa, non del tutto gratuita, anche se difficilmente districabile: sta 
di fatto che un'immagine negativa e ominosa - esattamente agli antipodi di quella 



Qui, e di seguito, riproduco Pizzi, cioe l'edizione di Calcutta: deliberato, quindi, e l'omaggio 
all'ipotesi antropologica, per cui anche eventuali interpolazioni, superfetazioni e incrostazioni varie 
potrebbero costituire bocconi ghiotti. 
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nezamiana - addirittura foriera del disastro finale della dinastia sasanide, soprawive 
anche in ambiente arabo - ma intorno all'iranico Tabari - nella leggenda di una Shirin 
stabilmente sterile, in cid non graziata da alcun santo o patriarca, ne da alcun medico dagli 
oscillanti principi, e matrigna o madre adottiva di mostri. Racconta infatti, quella leggenda 
- appartenente a una tipologia fenomenologica che la portera a segnare in analoga maniera 
anche la fine della dinastia omayyade (Tabari II, 1044-1045; cf. in particolare Sprengling 
1 939, 214-220) - che la catastrofe era stata annunciata al secondo Cosroe dagli astrologhi 
(quelli in regolare servizio a corte, o i suoi compagni di giovanili "stravizi", o non 
piuttosto, per caso, la "romana" profetessa Maria? Cfr. Peeters 1944, 89): un suo figlio 
avrebbe messo al mondo un bambino caratterizzato da un grave difetto fisico, da una 
menomazione che si sarebbe trasferita sull 'impero stesso, trascinandolo alia rovina. Di qui 
il tentativo del sasanide di non far conoscere donna a nessuno dei suoi "diciotto" figli. 
Sennonche Shirin, che ha adottato Shahryar, non resiste alle lagnanze di lui, pur 
procurandogli solo una compagnia femminile aristocratica ma ripugnante, che ella detesta 
e che pare ricattare avallando il sospetto di suoi personali maligni intendimenti 
"disfattisti" in tutta 1'operazione. Tale donna, effettivamente, partorira con Yazdgard III, 
l'ultimo della casata, un "aborto" (arabo mukhdaj). Ed e curioso che la menomazione in 
oggetto (una lussazione o artrosi dell'anca) sia poi quella "sacra" di Giacobbe in seguito 
alia lotta con l'angelo, o piu tardi in Occidente quella di Enrico II in seguito alia visione di 
San Michele (un Mithra garganico! ), o piu tardi in Oriente la marca della fatale possanza di 
Tamerlano. II ribaltamento del motivo par quasi di specularita (aratro che traccia il solco 
della citta in apertura e citta che diviene terra arata in chiusura) rispetto all'altrettanto e 
piu diffusa leggenda della principessa persiana che, sposando il fondatore del nuovo 
potere "barbarico", questo potere nobilita e civilizza (e occorso, fra gli arabi, sia agli alidi 
sia agli omayyadi! Cfr. sempre Sprengling, loc. cit.); ma il motivo medesimo pud essere 
connesso anche con l'altro stereotipo universale del frutto mostruoso di unioni innarurali: 
in varianti non per nulla centrasiatiche r"aborto" si trasferisce infatti su di un "postumo" 
di Yazdgard, facendo slittare di una generazione, come e owio in terra di Marv (o in quella 
Sogdiana che diede rifugio al figlio dell 'ultimo sasanide Firuz) la fine della dinastia; in 
materia, la regola (sic) e che i mostri siano "parti postumi" (Harff-Lancner e Polino 
1988). Tuttavia, con l'occhio a una Shirin devota alia ritualita solstiziale invernale, viene 
anche da pensare al tema deWultimo e piu gracile giorno dell'anno solare, dies natalis del 
Portatore di Sventura in una tenace superstizione iranica con addentellati egizi, alio stesso 
modo che il giorno seguente sara invece il Natale di un Redentore. 

Sta di fatto che assolutamente minima e la distanza "teologica" tra l'islam di cui 
Firdusi e obiettivamente portatore e le posizioni che Firdusi vuole siano quelle dell'entou- 
rage intellettuale di Khosrow Parviz nella discussione che si accompagna agli onori di 
casa (appena turbati da qualche rapidamente superato scatto di esuberanza in un 
nazionalismo religioso pro forma) resi ai rappresentanti del romano impero, rivale ma 
omologo, giunti nel momento critico ad assistere militarmente e, cogliendo la fortunata 
occasione, a predicare un po' . Nel che sarebbe poi da riflettere ulteriormente intorno a quel 
"monaco Sergio" che secondo tante tradizioni avrebbe fatto da "consigliere" al Profeta 
dell'islam (cfr., ancora oggi, Nau 1913, 214-223, con il recente Gero 1992). Si direbbero 
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addirittura, quelle posizioni (tra l'altro "cristologicamente" interessanti) un ben plausibile 
punto di sutura tra un nestorianesimo di destra e un mutazilismo di sinistra confluenti in 
un'idea della storicita del Logos con correttivo docetico (e qui si ricordi l'altro Sergio 
"sosia" di Gesu Cristo, in fondo un suo didimo come il Giuda Tomaso caro proprio alia 
Chiesa d'Oriente) cui e perfettamente funzionale 1'introduzione del motivo della richiesta 
(non accolta nonostante gli onori di casa e la criticita del momento) della restituzione a 
Roma di una croce defmita "un pezzetto di legno qualunque" (forse conservato dai tempi 
della tentata evangelizzazione di Ardashir, cfr. Grignaschi 1973, 104). Io non credo si 
tratti qui di un peccato di "flagrante anacronismo" (Goubert 1951, 181) da parte di Firdusi, 
fronte a un tema di risonanza universale come quello del trafugamento, della cattivita 
persiana e del riscatto della croce medesima, che e anche in quel Tabari di cui Firdusi e 
spesso un amplificatore immaginifico e romanzesco ma talora anche un censore di tutto 
quanto sa di "anti-mazdaico", compresa la solidarieta tra kitabi'xn opposizione alia Persia 
illetterata. Credo piuttosto che si tratti, e con pertinenza perfetta del momento indicato, di 
"notizia", dissimulante una tendenziosa cancellazione - a) tempo stesso equivalente a una 
sorta di giustificazione ideologica - delle successive malefatte di Khosrow Parviz in tema 
di croci sottratte ai legittimi proprietari e da svilire a irresponsabili e incoscienti "asini di 
Cristo": "notizia" di un'effettivamente occorsa sollecitazione "alleata" a restiruire a 
Rusafa/Sergiopoli una preziosa croce sottratta dal primo Cosroe di cui e parola negli 
ex-voto del secondo (Goubert 1951, 149-150; Peeters 1944). Quel bottino e cosi 
meticolosamente valutato da destare almeno il sospetto di costituire una qualche gradita 
contropartita materiale alle grazie ricevute e da ncevere, ad opera del santo di Rusafa, per 
intercessione del suo devoto, e rappresentante imperiale per eccellenza, quel Domiziano di 
Melitene, cugino di Maurizio (un cugino-fratello "aH'aramea", si direbbe, secondo le 
migliori tradizioni evangeliche, nel caso rovesciate), che in Firdusi e il valente e focoso zio 
della cesarea Maria. Ma questa non e Tunica cesura imperfetta, owero con evidenti 
smagliature, che troviamo in Firdusi a proposito di San Sergio e dei suoi interventi. Si 
pensi che in Tabari (II, 999) il quartetto militar-diplomatico-edificante cui e affidata la 
politica persiana di Maurizio e costituito da Domiziano appunto (BTYADWS, ma - n. b 
del De Goeje - "puncta variant"), da una Maria, che egli e altri cronisti arabi "se sont mis 
en tete" (Peeters 1947, 27-28 n. 3) sia figlia dell'imperatore (e sulla cui trasparente anche 
se apparentemente "enigmatica" identita mi trattengo in altra sede ancora, piu 
specificamente bizantino-iranica), e da "tal Sargis", sdoppiato in un Sergio e in un 
portentoso guerriero che "vale per mille", il quale occupa la posizione a rigore spettante a 
Gregorio di Antiochia (e si che proprio a Antiochia mette capo in Tabari la fuga del 
sasanide!), cioe al battezzatore di Khosrow Parviz secondo la tradizione che, 
inevitabilmente in quel torno d'anni, raggiunse lo pseudo-Fredegario (cf. Goubert 1951, 
174-175) per poi arrivare a Paolo Diacono (Hist. IV, 50). Risulta evidente che la memoria 
del taumaturgo di Rusafa - in certo senso, almeno metaforico, il pivi vero ed efficace 
catechizzatore del Re dei re - era ben viva e presente in terra persiana. E se Tabari lo 
degrada da santo a campione delle milizie alleate, la "svista" o lapsus calami, in un 
musulmano, e dei suoi tempi, e in fondo meno singolare di quella, analoga, di un Minorsky 
(1944,93). 
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Cio posto, l'assenza in Firdusi di un adiuvante Sergio purche sia (forse perduto nella 
folia di teologi rami che predicano, e "richiedono" croci) appare gia di per se clamorosa. 
Sennonche il clamore si intensifica oltre misura dinanzi alia levitazione firdusiana della 
diceria majusT, cui Tabarl (II, 1000) accenna solo vagamente e di sfuggita parlando di 
"inconsistenza" (chissa se della "notizia" o della "visione" ivi contenuta), dell'assistenza 
portata a Khosrow Parviz, nella canipagna contro Bahrain Cubin che finira col vederlo 
vincitore, da una controfigura di San Sergio molto piu "ortodossa" quale l'angelo Sorush. 
Piu iranicamente ortodossa, sembra ritenere Firdusi, in realta anche piu islamicamente 
tale, oltre che nella veste di turchese adatta a Khidr, nella tipologia - e appunto il 
condizionamento dello stesso Firdusi - perche e gia di pubblico dominio, nella patria pieta 
(TabarT II, 1013-1014), che il sasanide sia stato visitato tre volte, purtroppo invano, 
dall'angelo che l'invitava alia professione del monoteismo autentico e definitivo. Una 
visione meridiana, tra l'altro (cfr. Caillois 1936-1937), e di matrice costantiniana anche 
nei tratti iconografici del segno, che paiono proprio inseguire l'evoluzione numismatica, 
in terra araba, di una croce reinterpretata come bastone di comando (cfr. Favaro 2001; 
Fontana 2001): bastone che sara quindi spezzato dal rifiuto. 

Di una singolare visione di Khosrow nelle nostre contingenze abbiamo piu di una 
testimonianza nelle pur avarissime fonti autorevoli. Quella dell' Anonimo Guidi (p. 15), 
con tutta la sua tendenziosita clericaleggiante, e in fondo la piu laica: "Narrant senis 
speciem apparuisse Chosroi, frenum equi regenti et ad bellum proficiscienti; quam rem 
post reditum a bello, cum Sinn uxori narrasset, hie est, inquit ipsa, Sabriso' episcopus 
Lasum; Chosroes animum rei intendit et taquit". 

Sempre in connessione con Shirin, ma con maggiore coinvolgimento soprannaturale, e 
la testimonianza dello stesso Re dei re, che da Roso(n)chosron "eut une apparition de Saint 
Serge. Avec plus de respect pour la morale chretienne, qui est en cause, disons que Khosrau 
eut un reve assez en rapport avec les idees riantes auxquelles il etait retoume. II crut voir 
Saint Serge et entendre de lui par trois fois que Shirin lui donnerait le fils qu'il souhaitait" 
(Peeters 1947, 29). C'e sempre di mezzo Shirin, dunque, e avendosi a che fare con un santo 
taumaturgo molto venerabile, e probabile che anche in questo caso si trattasse di un senex. 

Firdusi si pone su di un terzo e piu sublime livello, reiranizzando ad arcangelo - sia 
pur islamicamente percepito - e conseguentemente, immaginiamo, ringiovanito, le virtu 
soprannaturali che calano a suo soccorso. 

Poi che stato del prence alia distretta 
Era venuto e gli era dietro un ferro 
E una rupe dinanzi, a Dio si volse 
E cosi disse: Almo Fattor del mondo, 
Tu che mutar della fortuna avanzi, 
In questo loco di distretta sii 
Proteggitor; non io le stelle in cielo 
Volgomi a supplicar! - Come levossi 
La flebil prece da quel monte, apparve 
Sul ripido sentier Serosh beato, 
Verdi le vesti tutte e sotto a lui 
Candido palafren. Deh! che a tal vista 
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Alma riprese re Khusrev! D'accanto 
Come gli fii, la man del prence iranio 
L'angiol si prese (meraviglia questa 
Per Dio santo non e); poi che dinanzi 
Tolto l'ebbe al nemico, agevolmente 
Lungi l'addusse e lascio andar la mano. 

Khusrev diss'egli allor: Quale il tuo nome? - 
E dicea questo e lagrimava. E l'angelo 
Gli rispondea: Serosh e il nome mio. 
Lungi dal lagrimar, poi che ottenesti 
Sicurezza da me! Tu d'ora in poi 
Sara' prence del mondo, e non t'e d'uopo 
Che saggio addimostrarti ed aweduto. 

Disse cotesto e via da lui disparve, 
Ne alcun pel mondo mai tal meraviglia 
Giunse a veder. Meravigliando stette 
Behram che cio vedea. Molto invocava, 
Fattor del mondo, Iddio, quando gli cadde 
Per la persona un tremito improwiso, 
Ratto al veder del fuggitivo prence 
L'opra e il desio gia compiuto. Ei disse: 

Con uomini finche sara la guerra, 
Deh! mai non sia che in me valor si scemi! 
Ma poiche la battaglia e con alate 
Peri vaganti, sulla mia fortuna 
Che gia s'infosca, lagrimar fa d'uopo. 

E Niyatus di contro, in su la cima 
Delia montagna, grazia a Dio chiedea 
Giusto e verace, e le sue belle gote 
Graffiavasi Maria nella distretta 
Del dolce sposo, re del mondo. Ancora 
Stavan sul monte le falangi ed erano 
Alle sue falde e alia pianura, e pieno 
Era d'ansia e di duol de' Greci il core. 

Deh! qui t'assidi, Niyatus diceva 
A Maria dolorosa; io temo assai 
Ch'estinto giaccia dell'Irania il prence. 

Ma in quell'istante, da I'opposta parte 
Delia montagna, pel dirotto calle, 
Da sue genti lontan, mostrossi in vista 
Prence Khusrev, e ratto la sua schiera 
Inclita in guerra giubild, disciolto 
Ando il cor di Maria dal fiero duolo (VIII, 152-154) 

(fors'anche dal duolo della sterilita, visto che Maria, sensibilmente piu tardi, partorira). 

Non credo si tratti soltanto, in questa interpretazione di Sargis come Sorush, della 
vaga assonanza tra nomi taumaturgici. Anzitutto, 1'excusatio non petita dell'esordio, con 
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cui Khosrow (tra le cui "birbanterie" adolescenziali, guarda caso, c'era anche un eccessivo 
interesse per i nujum, cfr. Cronaca di Seert, 465) si premura di allontanare da se la nomea, 
evidentemente non implausibile, di un adoratore delle stelle, fa pensare proprio a un 
irreprensibile Sorush che si sovrapponga piamente a un'entita stellare, quale Sergio effet- 
tivamente e nelle sue radici fenomenologiche: cioe la Zuhra di Nu'man (Cronaca di Seert, 
468), lucente stella Diana che appare innanzi il giomo prenda albore, la quale ha giustap- 
punto preso forma di figura umana (Cristoforetti 1996). In secondo luogo, Sorush si adat- 
ta, in maniera troppo puntuale per essere casuale, a rappresentare, sub specie iranica, 
autoreferenziale, quel che nella tradizione cristiana e penetrato come il gallo del singolare 
tema della parodistica Trinita di Cosroe, il quale sedeva "in trono come Dio Padre, 
tenendo la croce alia sua destra al posto del Figlio e un gallo a sinistra al posto dello Spirito 
Santo". Cosi, per non parlare delle testimonianze iconografiche, nel Mitrale di Giovanni 
Beleth raccolto dalla Legenda aurea nella sede materiale dtWEsaltazione, ma con una ben 
nota trafila che, seppur non metre capo a fonti coeve a quei "fatti", raggiunge, oltre 
Cedreno, Teofane e il patriarca Niceforo (Saxl 1 923), cioe quegli inizi del secolo IX cui 
appartiene, se vogliamo ipotizzare suggestioni crucifere nel timone o ascia del carro-trono 
raffiguratevi, il celebre piatto di Klimova. 

Quale sara dunque la parte di questo gallo che insistentemente si affaccia in fonti 
cristiane, ai tempi e nei luoghi del cristianesimo di San Sergio, e ai tempi e luoghi della 
succitata apparizione di Sorush? Quale insomma, anche da questo punto di vista, il 
rapporto tra Sergio e Sorush? Se fin nell'opposta periferia iranica (cioe in quella Sogdiana 
che ha poi gli stessi angeli emeronimi dell 'Armenia), il gallo e il solare sacrificio del gallo 
sono solidamente attestati, e un fatto che il Crescente Fertile e la Transcaucasia dell'epoca 
che ci interessa, ma con prosecuzione -cose di ieri - fin nella plausibile fonte azerbaigiana 
di una celebre skazka di Puskin (Trevisan 1981), sono pieni di galli, autentici o in forme 
umane anch'essi. Fondamentale e, in proposito, laricerca di Meier (1977), che tutto som- 
mato ridimensiona molto H. Gressmann, il quale s'era dato tanto da fare "pour rechercher 
tout que Ton connait de coqs, non seulement dans le symbolisme religieux de l'antiquite, 
mais encore dans les rituels de tous les cultes, dans les mysteres des religions helleniques 
et orientales et dans les superstitions populates" (Peeters 1943, 287). A parte che lo stesso 
San Sergio risulta gradire, a Rusafa, gallorum pullos (Gregorio di Tours, In gloria marty- 
rum, 96), della cosa ci sono tracce nella Cronaca di Seert (463-465) e nell 'Anonimo Guidi, 
oltre che nel gallo di Hierapolis sviscerato da Peeters. Ricordiamo V Anonimo (p. 17): 
"Quidam autem diaconus, qui cognomine Bar Tale (Alius Vulpium) appellabatur, depre- 
hensus est gallum album sacrificans in luco qui est extra urbem". E se e vero che nella Cro- 
naca di Seert (464) un "ministro di Dio" che ha "commercio con i demoni", ma che tra 
l'altro e un poliglotta, ed e stato a Harran, sembra sacrificare piuttosto "due galline" (daja- 
jatani), ricordiamo l'equivalenza terminologica, a indicare "gallinacei", testimoniata da 
Bar Bahlul (Peeters 1943, 299). Allora, potrebbe non essere un caso neppure che la dajaja 
metta capo in ambiente arabo a un Cigno celeste, cioe ai nujum cari a Cosroe fra cui un 
certo Sergio primeggia. Nella porosita reciproca dei culti, se non delle religioni, all'epoca 
determinante, che un Re dei re si inizi a qualunque rito a portata di mano e di moda non e 
certo in contraddizione con le sue funzioni ufficiali di mazdeo e protettore della Chiesa 
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mazdea piu di quanta il titolo di Pontefice Massimo, in uso a Roma a tutt'oggi e sempre 
caro a ogni interessato, non protegga chi di dovere da tutti i fruttuosi contagi che ben 
conosciamo. Detto questo, c'e pero sempre il forte sospetto di un tentativo cristiano 
ortodosso di liberarsi di qualche non calcedoniano, ma pur sempre cristiano, gallo infetto 
attribuendolo a una parodia persiana che potrebbe essere anche una forma di locale 
aberrante cristianesimo simile a quello della regina Shirin quando si mostra incerta se il 
profeta Daniele sepolto a Susa sia un personaggio di questa o di quella storia sacra: Key 
Khosrow parodia di Daniele o Daniele parodia di Key Khosrow (Sebeos, Storia, 65-66)? 
Ma l'identificazione fra personaggi sacri a questa e a quella tradizione religiosa non e 
certo cosa rara. Piu interessante e piu intrigante e la chiamata in causa in chiusura 
dell 'Esaltazione della croce, da parte di Jacopo da Varazze, della celeberrima "testimo- 
nianza" di Epifanio sulla festa del 6 gennaio; anch'essa dichiarata blasfema replica di 
motivi cristiani quando potrebbe essere viceversa e anch'essa, guarda caso, con croci e 
galli: le prime, certo, croci antico-egizie, i galli, probabilmente, misuratori del tempo, 
"allertatori", come sempre in fenomenologia. Sta di fatto che abbiamo galli e croci proprio 
in un rito solstiziale inveniale, quello che sempre incombe sul "cristianesimo di Cosroe e 
Shirin". Si puo notare inoltre che la vittorialita verdazzurra del Firuzkuh/Qaf, esprimente- 
si neH'amuleta per eccellenza "dei re persiani" ("un anello di turchese al dito di un ucciso 
non si e mai visto", Tifashi: 104), sembra tradursi in Occidente nella pieta di Gregorio di 
Tours (Historia Francorum, VII, 31) nel motivo fortemente analogo del "pollice di San 
Sergio . . . innestato nel braccio destro" di un "certo re d'Oriente". 

D'altra parte, come escludere che quel gallo sia alia fin fine lo stesso gallo che gli aga- 
reni, forse consigliati da un certo monaco Sergio, si figurano accanto al trono del "loro Dio"? 
Lo pseudo-cufico che si accompagna a Braunschweig alia Majestas blasfema del Cosroe/ 
Anticristo, immaginata a scorno deH'altrettanto empio casato di Svevia da certa romanica 
"arte guelfa" (Brenske 1998), permette di attribuire alia frustrata cristiana prole di Eraclio 
pensieri del genere, anche se proprio in questo caso, al posto del gallo, troviamo un fan- 
ciullo: il figlio cristiano del re pagano, o un angioletto o - come forse avrebbe potuto pen- 
sare Grabar (1983, 142-143) -uno Spirito Santo? Certo, in questo caso, dovrebbe trattarsi 
piu di un Bahman che di un Sorush, ma saremmo sempre in un milieu mithraizzante. 
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Riidiger Schmitt 

Nach der monographischen Behandlung der avestischen Personennamen durch 
Mayrhofer 1977b sind im Avesta-Corpus 422 Personennamen bezeugt. Mehr als zwei 
Drittel dieser Namen begegnen ausschlielMich im zweiten Teil des Fravardin Yast, der 
eine listenformige Aufzahlung von 249 (oder 250)' Mannern und 27 Frauen enthalt, 
teilweise mit Vaters- bzw. Herkimftsangabe oder sonstiger Spezifizierung. Diese Passage 
Yast 13, 95-142 2 hat die Verebning der sog. Fravasis, der Schutzgeister der glaubigen 
Zarathustrier zum Gegenstand. In einer langen Litanei werden die Namen von 
Zarathustras friihesten Schiileni und von um die Verbreitung seiner Religion verdienten 
Gemeindemitgliedern aufgezahlt, von teils historischen, teils der Sagentradition 
angehorenden Personen, gewohnlich jeweils eingebettet in die Formel 

NN (im Genetiv) asaono^ frauuasim yazamaide 'wir verehren die Fravasi des 
rechtglaubigen NN'. 

Es handelt sich dabei, wie es in Yast 13, 142-145 ausdriicklich heiBt, um eine Liste der 
Fravasis aller rechtglaubigen Manner und Frauen aller Lander, nicht nur der als "arisch" 
bezeichneten Lander, obgleich die Personennamen selbst ausnahmslos iranischen Ur- 
sprungs zu sein scheinen. In dieser Liste haben wir den umfangreichsten Namenkatalog 
vor uns, der aus der Friihzeit der alten arischen Sprachen bekannt ist, so daB sich hier die 
beste Moglichkeit bietet, die tatsachliche Verwendung der Personennamen im Avesti- 
schen zu studieren. 

Das Ziel der folgenden Ausfuhrungen ist es daher, diesen Namenkatalog einmal 
speziell aus onomastischer Sicht zu untersuchen, was bislang erstaunlicherweise niemals 
erfolgte. 4 Die mit diesem Namenkatalog verkniipften allgemeineren religions- und 
literaturgeschichtlichen Fragen 5 der Fravasi-Verehrung und der Entstehungsgeschichte 
dieses umfangreichsten, aus den verschiedensten alteren und jiingeren Traditionen 
zusammengewachsenen Yasts bleiben dabei ebenso ausgeklammert wie die systematische 
Diskussion der sprachlichen Besonderheiten (etwa der ungrammatischen Kasusformen) 



Der dritte Namenseintrag in § 1 19 (Uxsand usw.) bleibt unentscheidbar; vgl. unten. 
2 In diesem Aufsatz beziehen sich Zitate mit bloBem "§" auf diese Passage Yast 1 3, 95-142. 

Je nach syntaktischem Erfordernis steht statt Gen. Sing. mask, asaond bei der Nennung der 
Frauennamen in §§ 139-142 Gen. Sing. fem. asaoniia, bei dual ischer Nennung von zwei Personen Gen. Du. 
asaona. Dieser Dualgebrauch in sechs Fallen (vgl. unten) hat im iibrigen keinen EinfluB auf den Numerus 
von frauuasim, das sich in der Uberlieferung ausnahmslos in dieser Form findet. 

Am ehesten haben auf die rein onomastischen Gesichtspunkte geachtet Darmesteter 1892, 529-553 
sowie zum Teil auch Hertel 1924, 25-36, dem es jedoch primar um anderes ging, und Mayrhofer 1977a. 

5 Hierzu vgl. Boyce 2001a bzw. 2001b sowie die doit zitierte Literatur, ferner Christensen 1928, 12-20, 
fur den die Liste "remonte aux plus anciens temps de la periode des Yasts" (S . 1 5), weil samtliche Namen der 
Welt des Altavestischen angehoren und sich z. B. nicht ein einziger M;#ra-pborer Name darunter findet. 
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und der etymologischen Deutung der Namen selbst. 6 Zugrunde gelegt wurden die 
Textausgaben von Geldner 1889 und Malandra 1971 (die leider zahlreiche Druckfehler 
enthalt), durchgehend verglichen auch die Ubersetzungen von Darmesteter 1 892, 529-553 
und Lommel 1927, 124-128. 

In den altesten indogermanischen Sprachen 7 ist bekanntlich Einnamigkeit mit nur 
einem einzigen obligatorischen Namen hinreichend: dieser eine Name, der Individual- 
name, 8 geniigt vollstandig zur identifizierung eines Individuums. Zu ihm konnen aber im 
Hinblick auf eine eindeutige(re) Identifizierung und auf die Unterscheidung von anderen 
Tragern desselben Namens fakultative Zusatze hinzutreten. Der am weitesten verbreitete 
derartige Zusatz ist die Vatersangabe durch Beifugung des Vatersnamens im Genetiv oder 
durch ein (vom Vatersnamen deriviertes) Patronymikon (bzw. Propatronymikon, wenn 
start der Vatersangabe die Abstammung von einem friiheren Ahnen bezeichnet wird). Al- 
ternative Namenzusatze sind die Angabe der Sippenzugehorigkeit (mittels Pluralgenetiv 
der Sippenbezeichnung) oder die der lokalen Herkunft (etwa des Wohn- oder Geburts- 
ortes). DaB sich die Dinge auch in der Avestasprache genau so verhalten, wie wir dies am 
deutlichsten im Griechischen mit seiner besonders reichen onomastischen Uberlieferung 
beobachten konnen, zeigt gerade der Namenkatalog des Fravardin Vast recht deutlich. 
Der Beflmd stellt sich im einzelnen folgendermaBen dar: 

1. Blofies Idionym, also den urspriinglichen Zustand des Ein-Namen-Systems wie in 
§ 96 Asmd.x'anuuatd asaono frauuaslm yazamaide 'wir verehren die Fravasi des recht- 
glaubigen Asmd.x'anuuanf , findet man in der hier besprochenen Passage insgesamt 
140mal. 

In dieser Zahl sind einige Falle beriicksichtigt, bei denen nicht-onomastische Ergan- 
zungen zu dem Namen hinzutreten, und zwar 

ein Titel, vorangestellt wie in § 99 

kauudis Vistaspahe a.f.y. '. . . (des) Fiirsten (Kavi) Vlstaspa\ 

ein Epitheton, vorangestellt wie in § 103 

taxmahe SpantoSatahe a.f.y.'. . . (des) tapferen SpantoSata' oder in § 141 

kaniiS VaSuto asaoniii [asaono 9 ] f. y. derrechtglaubigen Jungfrau VaSuf, w oder 



Die hicrrur grundlegende Behandlung wird Mayrhofer 1 977b verdankt. 

Schmitt 1995 (= 2000, 1-31) hat die "Entwicklung der Namen in alteren indogermanischen 

Sprachen" skizziert; vgl. dort insbesondere §§ 6.1-6.6 S. 627b-631a (= 2000, 19-24). 

Zu der sonst vorwiegend griechisch-sprachigen Terminologie der Anthroponomastik paflt besser 

"Idionym". 
9 

In §§ 140 und 141 ist an insgesamt elf Stellen das dem erwarteten Femininum asaoniia in den 
meisten Handschriften folgende ungrammatische asaono (Gen. Sing, mask., wie in ca. 90% der Belege 
richtig^ zu tilgen. 

DaB in diesem und den vier folgenden, genau entsprechenden Fallen nicht die Namen dieser 
Jungfrauen vorliegen, sondem diese nur nach ihren Vatern benannt seien ('der Jungfrau/des Madchens des 
VaSut-'), wie Humbach 1978a, 81 meint, kann aus onomastischen Griinden nicht iiberzeugen, da die 
Benennung als Tochter' (aber warum nicht mit dem ererbten Wort fur 'Tochter', duySar-1) zwar als Zusatz 
zum Idionym, aber jedenfalls in einem solchen Namenkatalog nicht als Ersatz fur das Idionym denkbar ist. 
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die Spezifizierung aparazata- 'der jiingere', nachgestellt wie in § 127 
Jamaspahe aparazatahe a.f.y.'... (des) jiingeren Jamas pa' . 

Femer gehoren hierher die drei nicht deklinierbaren "Zitatnamen" in § 120 (Asdm.yeqhe. 
raocS usw.), denen als Erganzung nama 'mit Namen' beigegeben ist, das den altpersi- 
schen Belegen von nama entspricht, das sich zumindest an Stellen wie A 2 Hc 14 f, A 3 Pa a 
19, 20 am besten als 'ein gewisser' iibersetzen laBt. 

Dagegen sind in die obige Zahl nicht mit eingeschlossen folgende Belege: 

§ 118 [ + Yuistahe?] u Gaoraiianahe a. f y. '. . . des Yuista, des Gaon'-Sohnes/Nachkom- 
men', wo in Teilen der Uberliefening, namlich im Iranischen Khorda Avesta, vor der 
deutlich als Patronymikon erkennbaren Form Gaoraiiana- ein Name gestanden hat, 
so daB diese nicht - entgegen Darmesteter 1892, 542; Justi 1895, 1 13a s. v. Gaurwi - 
mit Bartholomae 1904, 484 s.v. und Malandra 1971, 97, 141 als das Idionym auf- 
gefafit werden muB; die Auffalligkeit, daB von den acht in § 1 1 8 Genannten nur dieser 
Yuista durch das Patronymikon naher charakterisiert ist, findet leicht ihre Erklarung 
dadurch, daB der Vatersname Gaori unmittelbar vorher genannt wird; 

§ 131 Aosnarahe Pouru.jirahe a.f.y. '. . . des Aosnara, (des Sohnes) des Pouru.jira', da 
ich entgegen Darmesteter 1892, 549; Bartholomae 1904, 899 s. v.; Malandra 1971, 
146; Mayrhofer 1977b, 72 Nr. 265, aber mit Justi 1895, 18b; Lommel 1927, 127 
Pouru.jira als Name des Vaters und nicht als Beiwort betrachte, weil es dem Idionym 
Aosnara nachgestellt ist und alien anderen Namen in § 131 entsprechende Vaters- 
angaben beigefiigt sind; die appellativische Verwendung von pouru.jira- 'vielver- 
standig', wie sie in Yast 5, 93 vorliegt, ist immer moglich, folglich als Gegenbeweis 
untauglich, und fiir die Belegstelle Afrin iZartust 2 wird man ernsthaft fragen diirfen, 
ob pouru.jird yada Aosnara 'vielverstandig wie Aosnara' nicht erst aus dem Vaters- 
namen durch ein MiBverstandnis herausgesponnen ist; 

§ 137 Haosiiatjhahe Taxmahe a.f.y.'... des Haosiianha, (des Sohnes) des Taxma', wo 
mir die Interpretation von Taxma als Vatersname wegen der Wortstellung - die 
parallel ist zu § 98 Daeuuo tbois Taxmahe a.f.y.'... des Daeuuo. tbis, (des Sohnes) 
des Taxma' und kontrastiert mit § 103 taxmahe SpantoSatahe a. f. y. (vgl. oben) - 
plausibler erscheint als die appellativische Auffassung der Communis opinio, 12 die 
mit taxma- 'tapfer' rechnet; und ganz entsprechend 

§ 1 1 1 Ham.barBQrd.varfhuuqm Taxmahe a.f.y. '. . . des Ham.bar3tar-vanhuuam, (des Soh- 
nes) des Taxma', worin ich Justi 1895, 125b folge. 13 



Die doppelten Attribute in Feminin- und Maskulinform (asaoniii asaono), auf die Humbach, a. a. O. 
verweist, sind raeines Erachtens anders zu erklaren (vgl. oben Anm. 9). Problematisch bleiben allerdings, 
wie ich einraumen muB, die in vier Fallen nicht als Feminina charakterisierten Namenstamme. 

Die genaue Form des Namens ist unklar: vgl. Mayrhofer 1977b, 47 Nr. 156, im iibrigen die 
Handschriftenlesarten selbst. Schon Darmesteter 1892, 542 Anm. 238 (vgl. Christensen 1932, 92 Anm. 2) 
vermutete, daB hier eigentlich der aus Denkard 9, 23, 2 bekannte Haoist gemeint sei. 

12 Vgl. Darmesteter 1892, 551; Lommel 1927, 128;Malandra 1971, 147; Mayrhofer 1977b, 50 Nr. 168; 
implizite auch Justi 1895, 126a. 

13 Als Alternative erwagt dies auch Mayrhofer 1977b, 50 Nr. 170 bzw. 80 Nr. 304. 
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2. Namenformeln aus Idionym und Vatersangabe im Genetiv (ohne explizite 
Verwendung des Wortes fur 'Sohn') wie zu Beginn dieses Namenkatalogs in § 95 
MaiSiidi.mirjhahe Arastiiehe ... asaond ...f.y. 14 '. . . des MaiSiioi.minha, (des Sohnes) des 
Arastiia' finden sich in insgesamt 71 Fallen. 

Diese Zahl schlieBt neben den drei am Ende von Punkt 1. schon besprochenen 
Belegen der §§ 111, 131 und 137 auch zwei Namen ein, zu denen nicht-onomastische 
Erganzungen hinzutreten, namlich: 

§ 105 MaOrauuSkahe Saimuzois . . . a.f.y. '. . . des MaOrauuaka, (des Sohnes) des. Saimuzi, 
des . . .', wo dem Vatersnamen zwei religiose Titel folgen (bei denen man dariiber 
streiten mag, ob sie auf den Vater oder auf den Sohn zu beziehen sind), und 

§ 108 VanhSus Arsiiehe a.f.y. '. . .des Vohu,(des Sohnes) des Arma\ [s wo nach der ubli- 
chen Formel der Vatersname nochmals aufgenommen und durch Epitheta naher cha- 
rakterisiert wird. 

Ebenso lassen sich hierzwei Namenformeln anschlieBen, bei denen der Vatersangabe 
noch eine doppelte Ethnos- bzw. Herkunftsangabe folgt: 

§ 125 Paro.dasmahe Dastayndis + Muzahe Muzaiiti daifhaus a.f y. '. . . des Pard.dasma, 
(des Sohnes) des Dastdyni, des Muzers aus dem Muzerland' sowie 

§ 125 Gaomato Zauuano Raozdiiehe RaozdiiaiiS daqhms a.f.y.'... des Gaomant, (des 
Sohnes) des Zauuan, des Raozdiers aus dem Raozdierland'. 

In diese Gruppe eingereiht sind auch drei Namenformeln, bei denen die Textiiber- 
lieferung gewissen Zweifeln ausgesetzt ist: 

§ 101 Mjarahe Sauuarjhd a.f.y.'... des Nijara, (des Sohnes) des Sauuah\ wo ich dem 
Vorschlag von Humbach 1978a, 80 nicht folgen kann, Nijarahe Sauuaqho als einen 
zweigliedrigen Namen 'Herabsinger des Heils' zu interpretieren, da sich hierfur 
engere Parallelen nicht beibringen lassen; und das von Humbach, a.a.O. vorgebrachte 
zusatzliche Argument, da(3 in § 101 sonstkeine Vatersangaben vorkommen (was mir 
auch sofort aufgefallen ist), verliert dadurch wieder an Gewicht, dafi dieser ganze Satz 
in Teilen der Uberlieferung (im Iranischen Khorda Avesta) iiberhaupt fehlt; 16 

§ 124 Arauuaostrahe (oder eher 17 * Auuaraostrahe) Srazauuatd daqhaus a.f.y.'... des 
Auuaraostra, (des Sohnes) des Srzzauuant-daijhSuF , worin der Vatersname sehr 
auffallig und kaum plausibel deutbar ist, so daB mir alle Wahrscheinlichkeit dafur zu 
sprechen scheint, dafi hier der Text - jedenfalls hinsichtlich daijhSus, vielleicht aber 
auch 3r3zauuatd - nicht in Ordnung ist; sowie 

§ 120 Usmanarahe-ca Paesatarjhd usw. 'und des Usmanara, (des Sohnes) des Paesatah 
. . .', das auffalligerweise - und ganz singular! - durch -ca 'und' mit dem voran- 



14 

Hier findet sich noch nicht das ab § 96 verwendete formelhafte asaond frauuasim yazamaide, 
sondern ein etwas umfangreicherer Text. 

Darmesteter 1892, 537 und Malandra 1971, 136 fassen vanhSus als Appellativum auf, und Justi 
1895, 347b versteht "Wanhu-arsya" zusamraengenommen als Idionym. 

Deshalb sucht man dicscn Namen bei Darmesteter 1892, 532 und Justi 1895, 229b vergebens. 

Dieser iiberzeugende Vorschlag ist Humbach 1978b, 83 zu verdanken. 
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gehenden Satz verbunden ist, deshalb dann der iiblichen Formel asaono frauuaslm 
yazamaide entbehrt und im iibrigen eine Dublette zu § 97 darstellt, wo dieselbe 
Namenformel in ganz anderem Kontext schon einmal begegnet, so dafl hier offenbar 
mit einem spateren Einschub zu rechnen ist; aus diesem Grand scheint mir auch vollig 
offen bleiben zu miissen, was es mit dem in einigen Handschriften des Iranischen 
Khorda Avesta (zum Teil aber secunda manu) auf Paesatatjhd folgenden paiti.srlrahe 
alias Paiti.srirahe xi tatsachlich auf sich hat und ob man dies wirklich als den Namen 
von Paesatahs Vater verstehen darf, wie zuerst Justi 1895, 238a vermutet hat. 19 

Von seiner Bildung her problematisch ist schlieBlich das gewohnlich (vgl. zuletzt 
Mayrhofer 1977b, 64 Nr. 230) als Patronymikon zu einem Stamm *Naru- interpretierte 
Narauua- in § 131, das aber seine morphologische Besonderheit verliert, wenn man der 
Vermutung von Humbach 1978b, 84 folgt, der darin + -guua- sieht: 

§ 131 AyraeraQahe ^Naraguuahe a.f.y. '. . . des AyraeraBa, (des Sohnes) des Naraguua' . 

3. An die Stelle des Genetivs des Vatersnamens tritt alternativ die Vatersangabe 
mittels eines Patronymikons (urspriinglich: patronymischen Adjektivs), fur dessen 
Bildung im Avestischen verschiedene, jedenfalls mehrheitlich aus dem Indoiranischen 
ererbte Moglichkeiten (mit den Suffixen -0-, -a-, -i-, -Sna-, -ani- [in § 131 A0f!iiani-], 
-ina- 20 -iiana- 21 -Siiana-) 22 zur Verfugung stehen. Solche patronymische bzw. - wie es 
immer als Moglichkeit erwogen werden muG 23 - propatronymische Vatersangaben sind in 
37 Fallen bezeugt. 

Dabei sind auch die folgenden Formen miteinbezogen, fair die also explizite mit 
Patronymika gerechnet wird: 

§ 98 QrimiBfiato Spitamahe a.f.y. '. . . des 0rimi9/Sant, eines Spitamiden\ wo Spitama- 
meines Erachtens als Singulativum zur pluralischen Sippenbezeichnung zu verstehen 
ist, als die der Plural des Patronymikons (vgl. unten Punkt 4.) gebraucht wird (wie er 
in altavest. Vok. Plur. SpitamSnhd Yasna 46, 15 bezeugt ist); 24 



Als Beiname des Paesatah scheint Darmesteter 1892, 543 dies verstanden zu haben 

19 

Vgl. jetzt v.a. auch Mayrhofer 1977b, 67 Nr. 243. 

Das Suffix -ma- ist nach der Herstellung der ursprunglichen Form fur § 106 Zbauruuaitinahe durch 

Mayrhofer 1977a, 31 f.; 1977b, 107 Nr. 419 anzusetzen. 
21 

Ein Suffix(konglomerat) -iiana- ist nur in § 102 Naotairiiana- zu erkennen, das am besten als 

Verdeutlichung von Naotairiia- erklart werden mag, das seinerseits von dem Familiennamen Naotara- 

abgeleitet ist. 
22 

Nicht ganz klar ist die Entstehung von § 130 Vmuanhana- (genauer: Viuuaifhana-) aus Vmuarfhant- 
(= ved. Vivasvant-); und bei dem ganz isolierten Xstauuaeniia- in § 1 1 1 (zweimal) ist eigentlich nur sicher, 
daB darin ein Patronymikon vorliegt (vgl. Bartholomae 1904, 556; Debrunner 1954, 285 § 172; Mayrhofer 
1977b, 101 Nr. 398). 

23 Vgl. Schmitt 1995, 629ab (= 2000, 20 f.) §§ 6.3-6.3.1. 
Fur das Nebeneinander von eigentlichem Patronymikon (im Singular), pluralischem Familiennamen 
und hieraus gebildetem Singulativum vergleiche man Beispiele wie rgved. Kdnva- neben Kanvd- und 
Debrunner 1954, 50 f. § 14a (p-e). 
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§ 106 BuSrahe Dazgraspdis a.f.y. '. . .desBuSra, des Dazgras/?a-Sohnes/Nachkommen', 
wofur allein Mayrhofer 1977b, 36 Nr. 105 - entgegen der Communis opinio - die In- 
terpretation der Form Dazgraspdis als Vatersname (gemaB oben Punkt 2.) und nur im 
etymologischen Sinn patronymisches Adjektiv vorgezogen hat; ein Idionym 
Ddzgrdspi- findet jedoch hochstens in dem in § 114 deutlich so, als Idionym ge- 
brauchten Siiauuaspi- eine Sriitze; 

§ 113 Frdnanhd Fraiiazdntanahe a. f. y. '. . . des Fr§nah, des Fraiiazdnta-Sohnes/ 
Nachkommen' und 

ebenda Jard vatjhdus Fra.iiaz3ntan.ahe a. f. y. '... des Jaro.vohu, des Fraiiazdnta-Soh- 
nes/Nachkommen', wo ich, wiederum der Communis opinio folgend, mit dem Patro- 
nymikon zu dem unmittelbar vorher genannten Idionym Frdiiazanta- rechne, 25 
obwohl die handschriftliche Uberlieferung eine solche Interpretation nicht unbedingt 
stiitzt; die Uberlieferung bestatigt aber immerhin das Vorkommen beider Namen- 
formen, des kurzeren Idionyms und des abgeleiteten Patronymikons, in dieser Pas- 
sage - die dann in sinngemaGer Verteilung einzusetzen sind - und kann in einer 
solchen Aufzahlung spater leicht infolge von Perseveration oder Antizipation durch- 
einandergeraten sein; 

§113 Vohu.raocatjho Varakasdnahe a.f.y.'... des Vohu.raocah, des Varakasa-Soh- 
nes/Nachkonuuen', wo fur das ganz vereinzelte Varakasana-, das offensichtlich ein 
patronymisches Adjektiv ist, patronymische Verwendung a priori groBere Wahr- 
scheinlichkeit besitzt als idionymischer Gebrauch, obgleich dieser selbstverstandlich 
nicht kategorisch ausgeschlossen werden kann; 

§118 [ + Yuistahel] Gaoraiianahe a.f.y. '. . .des Yuista, des Gaon-Sohnes/Nachkommen', 
das bereits unter Punkt 1 . diskutiert wurde. 

Einen Sonderfall bildet wegen der Nachstellung des Idionyms die Nennung des 
Kdrdsaspa in 

§ 1 36 Samahe Kdrasaspahe . . , 26 a. f y. ' . . . des 5awa-Nachkommen Kdrzsdspa . . . ' . Da- 
bei kann hinsichtlich des korrekten Verstandnisses der prosopographischen Verhalt- 
nisse kein Zweifel sein, da Kardsaspa der Sohn des Orita ist, der in Yasna 9, 10 als 
'der starkste der 5a/was/5a/«a-Nachkommen' (Orito Samanam ssuuisto) bezeichnet 
wird. 

4. Was durch das Propatronymikon ausgedriickt wird, namlich die Zugehorigkeit zu 
einer bestimmten Ahnenreihe, kann noch viel deutlicher bezeichnet werden durch die 
Verwendung der Sippenbezeichnung im Pluralgenetiv. Diese Ausdrucksweise, die ein 
Individuum als 'einen von den . . . (-Nachkommen)' benennt, findet sich bei verschiede- 



Der vorliegende Namenkatalog bietet in §§ 104, 106, 111, 118und 119 eine Reihe von Beispielen 
daffir, dafi ein Vater und sein Sohn oder seine Sonne unmittelbar nacheinander genannt werden - so wie auch 
wiederholt Briider in direkter Aufeinanderfolge genannt werden. 

Es folgen hier die beiden auch sonst als solche bezeugten ATararaspa-Epitheta gaesu- 'lockig' und 
gaSauuara- 'Keulentrager' . 



Onomastische Bemerkungen zu der NamenJiste des Fravardin Yast 



369 



nen indogermanischen Volkern gleichermaBen, z.B. im Griechischen, wo Herodot 5, 44, 2 
einen elischen Seher KaXkir\v twv 'IotuiSecov 'Kallias von den Iamiden/Iamos-Nach- 
kommen' erwahnt. In dem Fravardln-Yast-Kataiog gibt es fiinf derartige Beispiele. 
Vollig unproblematisch sind dabei die ersten drei Belege: 

§120 Ydistahe Friiananam a. f. y. '. . . des Ydista von den Friianas/Friia-Na.chkom- 

men/aus der Fn'/aMa-Sippe' ; 
§ 127 Hufmuudxs 11 Kahrkananam a. f. y. '. . . des Hufrauuac von den Kahrka- 

nas/A^Arfoz-Nachkommen/aus der Kahrkana-Sippe' ; 
§ 127 AkaiiaSahe PuSanam a. f. y. '. . . des AkaiiaSa von den PuSas/PuSa-Nachkom- 

men/aus der PwSa-Sippe'. 28 

Die Kombination von Sippenbezeichnung und Vatersangabe im Genetiv (gemaB 
Punkt 1 .), also eine Verbindung, die der fur das Keltiberische typischen Namenformel (bis 
auf die Wortstellung) 29 entspricht, begegnet in 

§ 126 Frd.hakafrahe Mardzismiiehe Saenanam a.f.y. '. . . des Fro.hakafra, (des Sohnes) 
des Mardzismiia von den Sae«as/Sa<?na-Nachkommen/aus der Saena-S\ppe\ 

Einen weiteren Sonderfall, der neben Saenangm einen zweiten Pluralgenetiv 
aufweist, der gewohnlich als der Name eines Zweiges der ^flena-Sippe interpretiert wird, 
enthalt dieser § 126 an erster Stelle; dafi innerhalb einer Sippe verschiedene Zweige 
onomastisch voneinander geschieden werden, ist jedenfalls aus dem Lateinischen 
wohlbekannt, wo die Comelii Sclpidnes einen beriihmten Zweig der gens Cornelia bilden. 
Der einschlagige avestische Beleg lautet: 

§126 Tlro.nakaBfiahe Uspaesatanpm Saenangm a. f. y. '. . . des Tlro.nakadfSa von den 
Uspaesata-Saenas ' . 

5. Eine weitere Moglichkeit, die Abstammung einer Person genauer anzugeben, 
besteht darin, aufier dem Vater auch den GroBvater (und gegebenenfalls weitere 
Aszendenten) namentlich zu nennen, so wie etwa Dareios I . sich in seiner groBen Inschrift 
vom Berg Bisutun vorstellt als (altpers.) Darayavaus . . . Vistaspahya puga RSamahya 
napa 'Dareios, . . ., des Hystaspes Sohn, des Arsames Enkel' (DB I 1-3). Ein deutliches 
Beispiel dieser Art scheint mir vorzuliegen in 



Die Form Hufrauuaxs ist ungrammatisch (Nom. statt Gen.) und erklart sich am einfachsten daraus, 
daB die Form aus einem anderen (nicht erhalten gebliebenen) Text in Avestasprache, in dem die 
Nominativform vorkam, ubernommen worden ist. Mangelnde Sprachbeherrscbung des Redaktors bzw. 
Kompilators des Namenkatalogs und sein Unvermogen, den Nominativ richtig in den Genetiv umzusetzcn, 
mag (wie insbesondere Caland 1896, 374 und Mayrhofer 1977a, 24 betonten), mufl aber nicht 
notwendigerweise der Grund fiir die falsche Kasusform sein. 

28 

In diesem Fall dient anders als in den beiden zuvor genannten Beispielen (wo ein durch -ana- 
charakterisiertes Patronymikon vorliegt) die einfache Pluralform des Idionyms als Sippenbezeichnung: vgl. 

oben anlaBlich Spitdma- samt Anm. 24. 

29 

Vgl. Schmitt 1995, 630b (= 2000, 23) mit dem Beispiel tirtanos abulokum letontunos Tritanos von 
den Ablo-Nachkommen, (Sohn) des Letondo'. 
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§ 126 Utaiiutdis Vitkauudis Ziyrois Saenahe a.f.y. '. . . des Utaiiuti, (des Sohnes) des 
Vitkauui, (des Sohnes) des Ziyri, (des Sohnes) des Saena', wo eine solche Interpreta- 
tion, die Saena als den UrgroBvater des Utaiiuti auffaBt - und seit Bartholomae 1904, 
386 hat sie sich offenbar durchgesetzt 30 -, deshalb am nachsten liegt, weil die direkt 
davor und darnach Genannten (Tiro.nakaOfia bzw. Fro.hakafra) als zur Saena-Sippe 
gehorig bezeichnet werden und weil im iibrigen Saena in § 97 als einer der um Zara- 
thustras Lehre besonders verdienten Manner naherhin mit der Charakterisierung 
eingefuhrt wird: yd paoiriio satd.aedriid fraxstata paiti aiia zama 'der als erster mit 
hundert Schiilern auf dieser Erde aufgetreten ist'. 

Strukturell vollig gleich gebaut ist der eingangs als unentscheidbar bezeichnete dritte 
Namenseintrag in 

§ 1 1 9 Uxsano ViSisrauuanhd Duraesrutahe Bzrazuuato a.f.y., -wo nach meiner Kenntnis 
allein Justi 1895, 333a eine solche Vier-Generationen-Interpretation '. . . des Uxsan, 
(des Sohnes) des ViSisrauuah, (des Sohnes) des Duraesruta, (des Sohnes) des 
Barazuuanf vorgeschlagen hat, fur die sich allerdings, anders als im Falle Saena, 
stutzende Argumente nicht beibringen lassen. Dies diirfte der Grund dafiir sein, daB 
schon Darmesteter 1892, 542 - so wie er es dann auch in § 126 bei Utaiiuti machte 
(vgl. oben Anm. 30) - die vier Namen in zwei Gruppen aus Idionym mit Vaters- 
angabe gliederte und mit deren asyndetischer Aneinanderreihung rechnete. 31 Auffal- 
lig bleibt dabei allerdings, daB entweder beim zweiten Idionym -ca (anders als bei 
dem Einschub in § 120) oder nach der ersten Vatersangabe das formelhafte asaono 
frauuasim yazamaide fehlt beziehungsweise anderenfalls am SchluB dessen dann 
zweimal syntaktisch erforderliche Anpassung (und Umsetzung in den Dual) unter- 
blieben ist. Nur einen Teil der Schwierigkeiten kann die Annahme von Malandra 
1971 , 141 beseitigen, daB duraesruta- appellativisch und als Beiwort von Bsrszuuant 
zu verstehen sei. Dann darf man sich nariirlich auch gleich fragen, warum nicht auch 
barazuuant- Appellativum sein soil: Dem iiberlieferten Text ware mit einer Auffas- 
sung als '. . . des Uxsan, (des Sohnes) des ViSisrauuah, des weithin beriihmten, erha- 
benen' aufs beste Gentige getan. 

DaB die Darmestetersche Interpretation, die mit zwei asyndetisch aneinandergereih- 
ten Idionymen rechnet, nicht an den Haaren herbeigezogen ist, zeigt die gleich zu bespre- 
chende erste Belegstelle einer Folge von drei Idionymen, bei der uns die Kenntnis der 
prosopographischen Zusammenhange beweist, wie die Dinge liegen. Und daB hier - sollte 
tatsachlich mit der Anrufung der Fravasis von Uxsan und Duraesruta zu rechnen sein - 



Justi 1895, 336b weicht nur darin ab, daB er Saena nicht als Idionym von Utaiiutis UrgroBvater 
ansieht, sondern als Sippenbezeichnung. Abzulehnen ist die Interpretation von Darmesteter 1892, 546, der 
die vier Namen in zwei Zweiergruppen (einerseits Utaiiuti, Sohn des Vitkauui, andererseits Ziyri, Sohn des 
Saena) zerlegt, was mit Utaiiuti, Sohn des Vitkauui ohne expliziten Bezug zur Saena-Sippe allerdings einen 
auffalligen Fremdkorper in diesem § 126 bilden wurde. 

Ebenso faflten spater Bartholomae 1904, 751 (vgl. Wolff 1910, 249) und Mayrhofer 1977b, 37 Nr. 
1 1 1 bzw. 94 Nr. 366 diese Folge von Namen auf. 
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nicht die insgesamt sechsmal bezeugte Konstruktion mit doppeltem Dual (vgl. unten 
Punkt 6.) gewahlt wurde, findet seine ebenso naheliegende wie iiberzeugende Erklarung 
wohl darin, daB diese auf einen hier nicht vorliegenden Spezialfall, namlich den Ausdruck 
eines natiirlichen Duals bei der Nennung eines Bruderpaares beschrankt war. 

Der Gedanke, dafi bei der Aufeinanderfolge dreier Idionyme dann in entsprechender 
Weise mit der Nennung von Sohn, Vater und GroBvater zu rechnen sei, drangt sich auf. Ei- 
ne solche Interpretation stellt seit Bartholomae 1 904 wohl die Communis opinio 32 dar fur 

§ 125 AuuardgSus 3 razauuato Oiymatasturahe a. f. y '. . . des AuuarBgu, (des Sohnes)des 

Srdzauuant, (des Sohnes) des Oiymatastura' und 
§ 125 0nYd 33 Aeuuo.sardSd Fiiustahe Taniiehe TaniiaiiS darjhSus a. f. y. '. . . des Orita, 

(des Sohnes) des Aeuud.sarsSa, (des Sohnes) des Fiiusta, des Taniers aus dem 

Tanierland'. 34 

Diese Drei-Generationen-Interpretation scheidet allerdings fur den formal ganz 
gleich gearteten letzten Beleg dieser Art aus. Vielmehr heiBt 

§ 1 13 Asauuazdarjho Oritahe Saiiuzdrois a.f.y. korrekt '. . . des Asauuazdah (und) des 
Orita, (der Sonne) des SaiiuzdrV ? $ wie sich aus dem diesbeziiglich eindeutigeren 
Zeugnis von Yast 5, 72 ergibt, wo die beiden Saiiuzdri-Sohne mit doppeltem -ca -ca 
'und' sowie Dual pu6ra 'die beiden S6rme' genannt sind: Asauuazdas-ca Qritas-ca 
Saiiuzdrois puQra ' Asauuazdah und Orita, die beiden Sonne des Saiiuzdrf. Die 
Zitierweise in § 113 beruht also offensichtlich auf einer Verkurzung des in Yast 5, 72 
bezeugten Ausdrucks, wobei eine Verderbnis im Laufe der Uberlieferung nicht 
ausgeschlossen werden kann. 

6. Es wurde oben schon darauf hingewiesen, daB Briiderpaare auch durch eine Kon- 
struktion mit doppeltem Dual 36 bezeichnet werden konnten. In dem hier untersuchten 
Namenkatalog sind weitere zwolf Personen durch sechs Belege fur solche Doppelduale 37 
benannt, wobei dreimal die bloBen Idionyme auftreten sowie ferner einmal zusatzlich ein 
Patronymikon (naturlich kongruierend im Dual) erscheint und zweimal eine Herkunfts- 
angabe beigefugt ist. Strenggenommen kann also nur in dem einen Fall mit Patronymikon 
nachweislich von Briidern gesprochen werden. Gleichwohl habe ich bei der gesamten 
Gruppe dieser Doppelduale keinen Zweifel daran, daB wirklich Briider gemeint sind: 



Darmesteter 1892, 545 f. hatte 3razauuant- appellativisch und Aeuud.saraSd. fiiusta- als Einheit 
interpretiert; beides ist jedoch nicht haltbar. 

Bei den Namen von Sohn und Vater ist am ehesten mit ungrammatischer Nominativform zu rechnen 
(vgl. Mayrhofer 1977b, 83 Nr. 315 und 17 Nr. 3). 

Zur Frage der Lokalisierung der verschiedenen in §§ 125-1 27 genannten Lander- und Volkernamen 
sind die grundlegenden Ausfiihrungen von Gnoli 1980, 59 f. heranzuziehen. 

Falsch sind die Ubersetzungen von Justi 1895, 279a und Malandra 1971, 138. 

Das wohl beruhmteste Beispiel solcher Namennennung durch Doppeldual, Homers (A 750) 
' AKTOpuDve MoMove 'Aktorion und Molion' (fur zwei Sohne Poseidons), bezieht sich nachweislich auf ein 
Zwillingspaar! 

37 o 

AuBer den jeweils zwei Idionymen steht auch asaona, wie es die Regeln erfordern, im Dualgeneti v. 
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§115 3rdzuu5 Srutd.spadS asaoni frauuasim (!) yazamaide '. . . des 3r3zu (und) des 
Srutd.spada'; 

§115 Zraiiarjha Spsnto xratuui a. f. y. '. . . des Zraiiarjha (und) des Spanto.xratu'; 

§ 124 HuuarszS Ankasaiii a. f. y. '. . . des Huuarsza (und) des Ankasa'; 

§ 125 Fraturd AsrutS Baesatasturi a. f. y. '. . . des Fratura (und) des Asruta, der beiden 

Baes°/Bisatastura-Sdhne ' ; 
§ 127 Aja.nsmarjhi Vidat.gauuS Ayhutifi darjhaus a.f.y.'... des Asa.n3m.ah (und) des 

Vldat.gu aus dem AnhuuT-Land'; 
§ 127 Parsat.gauui Dazgrd.gauua ApaxslraiiS datjhSus a. f. y. '. . . des Parsat.gu (und) 

des Dazgrd.gu aus dem Apaxsirer-Land'. 

Dieses letzte Beispiel zeigt zugleich Identitat des zweiten Namenbestandteils (hier 
des Stammes °gu- 'Rind') in Parsat.gu und Dazgrd.gu, ganz entsprechend der verbrei- 
teten Sitte, bei Brudern die Familienzusammengehorigkeit durch teilidentische Namen zu 
unterstreichen. In diesem Namenkatalog gibt es mit Vohu.raocah, Aso.raocah, Va- 
rssmd.raocah (den Sohnen des Franiia in § 97), Aiid.asti, Vohuuasti, GaiiaSasti (den 
Sohnen des PouruSaxsti in § 1 12) und Vohu.namah, Vohuuazdah (den Sohnen des Katu in 
§ 114) eindeutige Zeugnisse 38 fur diesen Namengebungsbrauch (vgl. Christensen 1928, 
17 f.). 

7. Die letzten sechs Namen, die nocb zu erortern sind, gehoren den sechs in § 140 
genannten Frauen, die dort aufier mit ihrem Idionym noch durch einen gamonymischen 
Zusatz als Ehefrauen ihrer Garten bezeichnet werden: 

(a) FrSniid nairiiS UsinBmaqhd asaoniid [asaonop 9 frauuasim yazamaide '. . . der FrSni, 

der Gattin des Usinamah'; 

(b) FrSniia nairiia FraiiazBntahe 40 asaoniia [asaono] f. y. 1 ... der FrSni, der Gattin des 

Fraiiazdnta'; 



Da der Vater oder die Abstammung nicht expliziert worden ist, laBt sich Entsprechendes in anderen 
Fallen nur vermuten: vgl. §§ 101 (dreimal), 102 (zweimal), 103, 108, 116, 118 und 121. 

Hinsichtlich der aufeinanderfolgenden asaoniia (Gen. Sing, fern.) und asaono (Gen. Sing, mask.) 
erscheinen rair Zweifel an der Urspriinglichkeit dieses Textes berechtigt, zumal da die handschriftliche 
Ubcrlieferung sehr uneinheitlich ist. Nimrat man den langeren Text ernst, so miiBte er iibersetzt werden als 
'wir verehren die Fravasi der FrSni, der Gattin des Usirwmah, der recbtglaubigen, (der Gattin) des 
rechtglaubigen'. Plausibler als diese etwas gezwungene (und von der Wortstellung her bemerkenswerte) 
Interpretation - man mag sich im iibrigen fragen, wieso ausgerechnet bei diesen Frauen auch fur deren 
Manner der rechte Glaube betont wird, aber nie bei den vielen Mannern, die durch Vatersangaben 
charakterisiert sind, der rechte Glaube des Vaters der Erwahnung wert ist - erscheint mir deshalb die 
Ve rmutung, dafl mit Perseveration des formelhaften asaono zu rechnen, dies also zu tilgen ist. 

Ich schlieBe mich hier - entgegen Mayrhofer 1977b, 43 Nr. 139 - der Textgestalrung durch 
Bartholomae 1904, 1018 an, weil mir die Benennung des Ehemannes nicht durch sein Idionym, sondem 
durch ein (Pro-)Patronymikon aufierst zweifelhaft vorkommt. Die Uberlieferung (vgl. Mayrhofer 1977b, 43 
Anm. **) laBt schwache Reste von "zsntahe (neben "zantanahe) noch erkennen. Im iibrigen sei verwiesen 
auf die in § 113 unmittelbar nacheinander bezeugten Formen des Idionyms Fraiiazanta und des 
Patronymikons Fraiiazantana (vgl. oben Punkt 3.). 
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(c) FrSniiS nairiiS Xsuuifiraspahe 41 asaoniiS [asaono] f. y. ' . . . der FrSnl, der Gattin des 

Xsuuifiraspd'; 

(d) FrSniiS 42 nairiiS GaiiaSastdis asaoniiS [asaono] f. y. '. . . der FrSnl, der Gattin des 

GaiiaSastV; 

(e) AsabanaiiS nairiiS PouruSaxstdis asaoniiS [asaono] f. y. '. . . der Asabana, der Gattin 

des PouruSaxstf ; 

(f) UxsiieintiiS nairiiS StaoOro.vahistahe.asahe asaoniiS [asaono] f. y. '. . . der UxsiieintT, 

der Gattin des Staotar-vahistahe-asahe' . 

Der Uberblick iiber die verschiedenen Formen der Personenbenennung, iiber die 
tatsachliche Namenverwendung also, die in diesem Namenkatalog zu beobachten ist, 
zeigt deutlich, daft auch fur das Avestische die in den alteren indogermanischen Sprachen 
bestehenden Moglichkeiten und Freiheiten bestanden haben und ausgeschopft worden 
sind. Wir finden nebeneinander die Benennung von 

(1) 140 Personen mit dem blolkn Idionym, 

(2) 71 Personen mit Vatersangabe im Genetiv, 

(3) 37 Personen mit patronymischer Vatersangabe, 

(4) 5 Personen mit der Sippenbezeichnung, 

(5) 5 Personen mit (Ur-)GroBvatersangabe (einschlieBlich strukturgleicher Formeln), 

(6) 12 Personen im Doppeldual und 

(7) 6 Frauen mit Angabe des Ehegatten. 

Eine feste "Namenformel" etwa nach Art der romischen tria nomina, die es je nach 
Sprachregister, Textart usw. mehr oder weniger streng zu befolgen gilt, ist dem Ave- 
stischen jedenfalls vollig fremd. 

Die Forschung ist sich seit jeher darin einig, da!3 diese langen Namenlisten des 
Fravardin Yast nicht gleich alt sind, sondern im Laufe der Zeit zusammengewachsen sind 
und die Gestalt angenommen haben, die uns iiberliefert ist. (Und selbst da haben sich in 
den einzelnen Uberlieferungszweigen kleine Unterschiede herausgebildet.) Es lassen sich 
also ganz deutlich verschiedene Teile voneinander abheben - Darmesteter 1 892, 505 etwa 
unterscheidet sieben Teile, die genau einzelnen Gliedemngsabschnitten der Handschriften 
(Karde 24-30) entsprechen - und spatere Zufugungen zu dem urspriinglichen Kern der 
Liste erkennen (vgl. Lommel 1927, 110 f.). Alsjungere Einschiibe hat Lommel 1927, 111 
f. aufgrund textimmanenter Kriterien (namlich des gleichartigen Abschlusses der §§ 1 10, 
1 17 und 128) insbesondere Karde 26 und 27 (§§ 111-117 und §§ 1 18-128) betrachtet. 



Auch hier stellt sich wieder die Problematik der Uberlieferung und Interpretation der Namensform 
Xsuuifiraspahe oder "raspanahe, weitgehend analog zu Fraiiazanta alias Fraiiaz3ntana (vgl. Bartholomae 
1904, 563; Mayrhofer 1977b, 101 Nr. 399). 

DaB hier gleich vier Tragerinnen des Namens FrSnl genannt sind, mag beim ersten Hinsehen 
uberraschen; erklaren liiBt sich dies am einfachsten als Nachbenennung nach einem beruhmten Vorbild - 
wenn es denn ein solches gibt. Dies ist nun in der Tat der Fall, da wir namlich von einer Tochter des 
Zarathustra wissen, die ebendiesen Namen trug; sie ist in dem vorangehenden § 1 39 genannt, wenn dort auch 
ohne Vatersangabe (vgl. Mayrhofer 1977b, 44 Nr. 145 mit weiterfuhrenden Hinweisen). 



374 



Riidiger Schmitt 



Es liegt deshalb nahe, zum Schlufi die Frage aufzuwerfen, ob der onomastische Be- 
ftind zur Klarung dieser Probleme etwas beitragt. Hier muB man dann allerdings sehr rasch 
feststellen, daB die Namenverwendung eigentlich nur zweierlei erkennen laBt: Zum einen 
sind die 27 in §§ 139-142 aufgelisteten Frauen nur mit ihrem bloBen Idionym oder mit 
zusatzlicher Angabe ihres Ehegatten benannt (vgl. Punkt 7.). Und zum anderen sind die 
seltenen Benennungstypen mit Sippenbezeichnung, GroBvatersangabe oder Doppeldual 
(vgl. Punkte 4.-6.) auf die von Lommel, a. a. O. als Einschiibe verdachtigten Partien 
beschrankt. Sippenbezeichnungen kommen in §§ 120, 126 und 127, GroBvatersangaben 
und dergleichen in §§113, 119, 125sowie 126 und Doppeldual e in §§ 115, 124, 125 sowie 
127 vor. Aber die 22 Belege derartiger Namenzusatze machen zusammengenommen nicht 
einmal den zehnten Teil der gesamten Liste aus. 
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Martin Schwartz 

I am very pleased to contribute to this celebration of Professor Gherardo Gnoli with a 
paper related to some themes in his own illuminations of the world of Zarathushtra and 
early Zoroastrianism. 

The present study will investigate the Gathic passages attesting derivatives of the root 
*wrdz 'be joyous, be happy, feel bliss', which expresses a major eschatological value- 
concept. This investigation will also treat the most interesting varieties of the encryptive 
exploitation of linguistic forms, which constitutes an important aspect of Zarathushtra' s 
poetic preaching. 

The root in question is spelled uruuaz in our Gathic vulgate text. 1 The monosyllabic 
scansion shows that the u- is a later addition, representing the usual Young Avestan (Y Av.) 
prothesis before ruu- (*/rw-/), itself the YAv. outcome of *wr- with metathesis of a banal 
type encountered later on e.g. within Pashto, wreza > rweza 'female member of a wedding 
procession' < *wrdzyd 'rejoicing', from our root (Morgenstierne 1927, 88). 2 Etymolog- 
ically vWaz is obviously related to the closely synonymous -Jwrdd (uruuad-) 'be happy', 
etc.; the roots can be reconciled by a Proto-Indo-Iranian *wradh-s(a-) > wraz(a-). The 
Indo-Iranian etymology involves the Vedic root vradh. Its meaning is (approximately) 'be 
great, feel oneself great', which is supported by the formulaically related collocations of 
the verb with 'great(ness)', RV 5.6.7 mahi vradhanta (3rd pers. pi.), and of the pres. parti- 
ciple, RV 1.135.9 mahi vradhantah (nom. pi.). Further connection is with Vedic urdhvd- 
'high' < Proto-Indo-European (PIE) *wrHdh-wo-, *VwreHdh. y Accordingly, Indo-Iranian 
*Jwradh may be defined as 'to swell, to expand'. The Iranian development to 'be happy, 
be blissful' would parallel Arab. \/b-s-t 'to expand': inbasata 'became expanded or expan- 
sive, became joyful'; bast 'expansion; feeling happy' (in Sufi mysticism, a state of elation 
contrasting with qabd 'contractiveness'). 

The semantic development 'bliss' < 'expansiveness' proposed for Ir. -Jwraz is 
paralleled by OAv. hu 7 a~9ra- (YAv. spelling x'adra-) 'comfort, ease' < 'spaciousness'. 4 
vWaz and hu 7 a~0ra- are collocated in 50.5 (to be examined below), and a Young Avestan 
passage which exemplifies the eschatological value of both xWra- and uruuasman- 'bliss' 



For Old Avestan (OAv.) I use a reconstructive transcription essentially in accord with Beekes 1988. 
In the few cases where vulgate Gathic spellings are quoted, they are explicitly indicated as such (Vulg. = 
vulgate spelling). 

2 

Cf. further Yaghnobi ruwon < Sogdian w(a)ran 'lamb'. 

Perhaps formed with "stative" suffix *-dh- from root *wreH~ *werH, whence Vedic uru-, Avestan 

vouru- 'broad, wide' < *wrHu- etc. 

4 ° _ 

< *'good (hu-) breathing (-adra-)' . Note especially Y 8.8 rauuasca x'adrsmca 'roominess and 

*good-a0ra-' vs. qzasca duzaOram 'constriction and *bad-aBra-'. To Bartholomae's connection with Vedic 

dniti 'breathes' I add *-a6ra- < PIE *-H2nHitl6-, compound form of *H2enHjtlo-, whence Welsh anadl, Old 

Irish anal 'breath'. 
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< wraz-man-: Purs. 38 aoi urune uruuasma daesaiieni vahistdm ahum anayraca raocd 
afrasaijhq.rn.ca x"a9ra T [the Lord Wisdom] shall show the soul bliss, the best existence (= 
paradise), the infinite lights, and the easefulness of the blessed ones'. Cf. 7 9.19 and S 
1.27, in which 'the best existence' (vahista- ahu-) is called 'luminous' (raocarjha-) and 
'having every ease' (vispd.xWra-), and already Gathic 31.7a" raucahbis . . . hu 7 a9ra 'the 
easeful spaces with lights'. 

Y30 provides a fitting start for the examination of the Old Avestan manifestations of 
vWdz. Its first stanza shows the paradisiac aspect of -Jwraz in a context of luminosity 
(30.1c" raucahbis . . . wrazd), which, together with the collocation in 32.1-2 of wrazma 
'bliss' and artd hu' 'anwata 'Rightness the sunny', led F. B. J. Kuiper (1960, 96-129) to 
posit an Iranian contemplative mysticism with roots in Indo-Iranian thought. 5 1 hope to 
show that the latter passage does attest a contemplative mysticism paralleled by a cryp- 
ticism of linguistic devices in the narration of the relevant concepts. This will be explained 
after some remarks on the overt meaning of 30. 1 seq. Here /wraz is attested as wraza, loc. 
of wrazi- 'bliss' (whose instr. is YH 36.2 wraziya, see below): 

30.1 a at td waxsyd isantah yd mazdd6a yat-cit widusai 
b stautd-ca ahurai yasniyd-ca wahaus manahah 

c humanzdrdi artdya-ca yd raucahbis darsatd wrdzd 

30.2 a srauta gausdis wahistd d wainata sued manahd 

b dwarnd(u) wiciBahya naram naram hwahydi lanu 7 ai 

c parah mazah ya 2 ahah ahmdi nah sazdydi baudayantah pati 

30. 1 'Lo! I shall tell, O ye who seek, the things to be understood indeed by the knower, 
with Good Mind's praise, and worshipfulness for the Lord 

Who is very wise, and for Rightness: the things to be seen with the lights in bliss. 

30.2 Listen to the best things with your ears; look, with bright mind, 

at the two options of decision/discernment, man by man, (each of you) for himself, 
that it be declared to Him by us, before the great race'. 

As required by Gathic concentric ring-composition, the opening, middle, and con- 
cluding portions of the text are connected lexically and/or thematically. Here, this applies 
to the motifs of choice and racing. In the central stanza, 30.6, these motifs are exemplified 
negatively by the daiwas, the godlings: 'They did not decide (nait ...wi syata [wi Jci, cf. 
30.2b wicidahya]) rightly . . . they opted (warnata [s/war, cf. 30.2b awarna(u)]) for Worst 
Mind, so that they all scampered helter skelter into wild wrath, whereby they afflict(ed) 
mortals'. The last stanza concludes the racing theme in a dualistic allusion to mortals' right 
or wrong choices: 

30. 10 a ada-zi awd drujah buwati skandah spdyadrahya 

b at dsistd yaujantai d husitais wahaus manahah 

c mazda 2 ah artahya-ca yai zazanti wahau srawahi 

30.11a yattd wratd sasyada yd mazddh dadat martiydhah 



Kuiper's thesis proceeds from his view of Vedic cosmogony, and involves rsis' mystical 
visualization of the sun in the breached primordial rock, the otherworldly source of Rta. 
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b hu 2 iti aniti yat-ca dargam drugwadbyah rasah 
c sawd-ca artawabyah at api tdis ahati usta 

30. 10 'For then will occur the breakage of Wrong's (chariot)-shaft(ing), 

but the swiftest will (still) be yoked at the fine dwelling of Good Mind 
and of Wisdom and Rightness, and they will win in good renown. 

30. 1 1 When you have learned the asseverations which Wisdom has delivered, O mortals - 
good passage and impasse, whence for the wrongsome long destruction 

but promotions for the righteous, thereby then will all be as is wished'. 

The underlying conception is the Indo-European 'chariot of Rightness' (Vedic rtasya 
rdtha = Gr. hdrma dikes, "and Old Irish thematic congeners" are mentioned by Watkins 
1 995, 1 6 with lit.; for the chariot race and dualistic eschatological rewards, note especially 
T43.5c-e, with wraisa- 'turning point of race course'). The chariot of Rightness is re- 
flected by the opposite notion at 30.10a', cf. 49.9c 'to/with Rightness in the race', to be 
discussed presently. My translation of 30.10a" spayaQra- (Vulg. spaiiaQra-) as '(char- 
iot-)shaft(ing)' fits the context, since it was the shaft (pole) whose strain and breakage during 
turns in races most frequently caused chariot crashes. I analyze the word as a secondary 
derivative in -9m-, suffix of agency (of devices, etc.). The root, -Jspa, gives root-stem 
spat-, which, with preverbs a, wi, and awa, yields Sanglechi, Yidgha, and Wakhi words for 
the plowshaft (i.e. the pole which connects plow and yoke), and with upari yields YAv. 
upairi.spat- Yt 10.125 'chariot shaft'. 6 The form spayaQra- may refer to the shaft with its 
attachments. I take OAv. ya 2 ah- (as at 30.2c ) as 'race'; cf. the Vedic verb ySti 'races, 
courses', YAv. yah- 'agon' . 7 For OAv. ya 7 ah- 'race' three other passages should be cited, 
two of which also attest 7 wraz: 

49.8 a frasa 2 austrdi wrdzistdm artahya ddh 
b saram tat dwa mazda yasd ahura 

c mabya-ca yam wahau Owahmi a xsaBrai 

d yawai wiswai fra 2 istdhah ahama 

49.9 b nait rswacdh saram dadans drugwata 
c yat dayandh wahistai yujan miidai 

d artayuxtd ya 2 ahi djdma 2 aswa 

49.8 'For Frashaoshtra establish Thou Rightness' most blissful 

connection - this do I entreat Thee, O Lord Wisdom - 

and for me, too, (the connection) which is in Thy good Dominion. 

For all eternity will we be (Thy) envoys'. 
49.9b-d "The rightly-speaking one does not establish connection with the wrongsome one, 

for they yoke their envisionment to the best prize 

who are yoked with Rightness in the race, O Jamaspa!'. 



6 Morgenstierne 1938, 194, 550, Appendix *68*; Gershevitch 1967, 275. 

7 o 

Cf. YAv. Yt 11.3 yahi varaSrajastamo 'most victorious in the contest'; Yt 13 .14 yaijham . . . azar/ham 
'of *agonies ... of anxieties'. Vox yd 1 ah (yah-) as racing term, cf. Schmidt 1968, 178, and for '(verbal) 
contest' Kuiper 1960, 250-251; possible eschatological term Kuiper 1973, 186. Differently Narten 1986, 
149-155, defending 'Bitte'. [See also the detailed survey onyah- in Kellens 1987, 249-250, with tentative 
conclusion 'hailing, challenging'.] 
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The word play on ya 7 ahi 'in the race' and the name djama-aswa- {-aswa- 'horse') has 
its precedent in 46. 1 4c, whose larger context parallels 30. 1 0c" with renown as reward: 

46.13 a yahspitdmam zaraSustram radaha 

b martaisu xsndus hau na fra srudyai rOwah 

46.14 a zaradustra kas-tai artdwd wraOah 

b mazai magdi kah-wd fra srudyai wasti 
c at hau kawd wista 2 aswah ya 7 ahi 

46.13a-b 'Whoever among mortals solicitously treated 

Spitamid Zarathushtra with hospitality, he is fit to be famed'. 

46.14a-c 'Zarathushtra, who is thy righteous ally 

for great patronage? Or who wishes to be famed? 
Now that's Kawi Vishtaspa in the race!'. 

Collocation of -Jwraz and ya 7 ah occurs again in YH 36.2: 

wrdzistah hau nah 
yatayd patijamyah 
dtar mazda 2 ah ahurahya 
wrazistahya wraziya 
namistahya namahdnah 
mazistai ya 7 aha 7 am patijamyah 

'Mayst Thou, the most blissful, come over to us for (Thy) share, O Fire, of the Lord Wisdom, 
with the bliss of the Most Blissful One, with the reverence tendered by the tenderest one; 
mayst Thou come over to us for the greatest of contests'. 

The passage conflates: (1) 30.1-2, in which maz-ya 7 ah- 'the great race/contest' is collo- 
cated with the sun-like luminosity of bliss (wrazi-: loc. wraza, instr. wraziya); and (2) 49.8 
wrazista- . . . 49.9 ya 7 ah-. Note that the sequence of the phonically similar 49.7d wrzanai, 
49.8a wrazistam is duplicated by YH 36.1 wrzana, YH 36.2 wrazistah, and that YH 36.1 
ahya . . . wrzana echoes 32.1a ahya wrzanam} 

Before considering the other examples of Gathic forms from -Jwraz, a second look at 
T30 will bring us to Zarathushtra 's cryptic devices of language. Interpretation of 30.2a 
srauta gausais wahista as 'hear with your ears (the word wahista =) the best things' goes 
with the fact that the sounds of WAHISTA are found with compact scrambling in the words 
of the opening hemistich, 30.1a' at TA WAxSyA ISanTAH, and in its closure, 30.1c" yd 
raucAHblS darsaTA WrazA, as well as in the last two stanzas, (e.g.) 30.10b-c AslSTA . . . A 
huSlTAIS WAHaus . . . WAHau sraWAHl and in the finale, 30.1 lc saWA-ca artaWAbyAH at Apl 
TAIS AH ATI uSTA. I shall henceforth employ a term mixophonism for the technique, exem- 
plified by Gathic passages discussed hitherto, in which a targeted word/name of textual 
importance is encrypted through the compact repetition of its sounds, in any order, as 
part(s) of the other words favored for purposes of this device. This technique was rightly 
suspected by Saussure (Starobinski 1971) in his now influential "anagrammatic" specula- 
tions, as a characteristic of early literatures in Indo-European languages. 



Possibly there is a phonic (but not semantic) association in YH 36.2 between yatayd patijamyah and 
ya'ahd'am patijamyah; cf. 36.2 wraziya namistahya . . . 36.3 namand'am wazistam. 
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The same technique is found for 31.1-2, which take up motifs of the first and last 
stanzas of Y 30: speech (\Zwac); asseverations (wrata-); hearing (Vgus); visibility (Vdrs); 
choice (Jwarlwra, PIE *JwelH); knowing (Jwid); and a focus on the overt word wahista 
itself. 

31.1 a TA WAN WrATA marantah AguSTA WAcah sanhamAHI 

b aibyah yai wratdis drujah artahya gaidah wi mrncatai 
c at-cil aibyah wahista yai zrazda 2 ah ahan mazda 2 ai 

31.2 a yazi ais nait wra^anai adwa AbldrSTA WAHIyah 

b at wdh wiswanh a ayai yaOa ratum ahurah waida 

31.1 'Remembering those asseverations of Yours, we pronounce words unheard 
by those who destroy, through avowals of Wrong, Rightness' life-realms, 
but (words) which are indeed the best things for those who are faithful to Wisdom. 

31 2a-b If through these things the better road for choosing is not in sight, 

then let me come to you all, in accord with the arbitration/arbitrator which/whom 

the Lord knows'. 

The mixophonism of WAHISTA also appears at the end of Y 31 . Closing the thought of 
31.21 that the Lord Wisdom gives the 'fatness/solidity' (32.21c wazdwar) of His 
Dominion's connection (sarah) as reward to whoever is His ally (31.21c" wradah) in 
spirit and actions, the poem's last hemistich, 31.22c", has: WAzISTAH AHAtI AstlS 'he will 
be Thy most nourished/strengthened guest'. 

Mixophonism is again found in 49.8, which, as we have seen, also deals with a con- 
nection for the righteous in the Lord's Dominion (49.8b-c" saram xsa9rai): fra$A 2 u$TrAi 
WrAzlSTAm artAHya WAHau GWAHmlA frA ? I$TAhah. Like 49.8, the final stanza of 749 fea- 
tures Zarathushtra entreating (yasa-) Wisdom. Its finale virtually decrypts the scrambled 
representation of WAHlSTA: 

49. 12 a kat tai artd zu 7 ayantai aWAHah 

b zarafhistrdi kat tai WAHu manaha 

c yah WAH stauTAIS mazdd frinai ahura 

d awatyasans yat WAHlSTA wahistam 

49. 12 'What help hast Thou, O Lord Wisdom, with Rightness, 

what with Good Mind, for me, Zarathushtra, who, invoking You, 
mean to gain Your friendship through praises, 
entreating for that which is best in Your might/sending?' . 

The latter stanza is, in effect, continued by 50.1, which again opens with kat . . . 
awahah 'what help?', and again concerns invoking {Jzii) the divine triad: 

50.1 a kat mai ru 7 a isai cahya awahah 

b kah mai pasaus kah mana 8rata wistah 

c anyah artat Swat-ca mazda ahura 

d azdazutd wahistat-ca manahah 

50.1 'What help of anyone can my soul have? 

Who has been found as my cattle's, and my, protector, 
other than Rightness, and Thee, O Lord Wisdom, 
- when my invocation is made - and Best Mind?' . 
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The technique of WAH 1ST A wahistam, in which the targeted word is paronomastically bro- 
ken up into its successive syllables, has a parallel of sorts in 46. 14a-c, where (after KAs-tai 
artaWAwraOah 'who is thy righteous ally?') we have KAh- WA anticipating the targeted title 
kawa. 9 It is a similar word-play that supplies 750 with the concatenation required between 
the first and central stanzas. 50.1b" MANA ORAtA 'my protector' links up to 50.6a' 
mandra 7 a 'manOramaker, sacred poet', Zarathushtra's title for himself (thus also 50.5b' 
mandrdnai). Otherwise the middle part of Y 50 is linked to the beginning only by the 
line-end word awah- 'help' in the stanzas 50.5 and 50.7, which flank the central 50.6. The 
word play man9ra 7 a : mana Ordtd encapsulates the reciprocal relationship between 
poet-priest and divinity, which is expressed in the poem's overall structure. 10 

We now come to yet another Gathic example in which -J wrdz (again with chariot-race 
imagery) figures in phonic encryption. At 50.5b" wawrazaOa 'you are delighted', phrasally 



KAh-WA frA Srudyai WAST1 also contains the name (kawa) wista 7 aswah in scrambled form; cf. 
46.14d-e 'I invoke, with utterances of Good Mind, those whom Thou minglest (minas < Jmis = Vedic ■J mis) 
in Thy residence' as referring both to hospitality (cf . Gr. meignumi) for the patron in the divine house, and to 
the scrambled sounds of his name. In 51.1 1-1 2a, the negative counterpart to 46.14, the questions KAH 
WRABAH KAH-Wa . . . KAh-Wa is answered by nail . . . waipOah KAWinah 'not that kawian bugger!'. Cf. 
Schwartz 1986, 335-336 and 1991, 131. 

[I have just (July 1, 2002) received from Prof. Stephanie W. Jamison a typescript of a paper "An 
anagram in the Gathas: Yasna 5 1 .4-5", to appear in an honorary volume for Prof. Stanley Insler published by 
the American Oriental Society. Here Jamison suggests that Vulg. 51.5a vispa la contains an incomplete 
"anagram" of the name Vistaspa. She notes that such an "anagram" would provide motivation for the 
marked syntax, against usual ta vispa. She builds her case textually by comparing the wording of 5 1 .5 with 
5 1 . 1 6, 5 1 . 1 1 , and 46. 13, which contrast with 51.12.1 would recast Jamison's putative "anagram" by seeing it 
as part ofa complete mixophonism for WlSTA 1 ASWA-: 51.5a' W1SWA 7V? + 51.5b' WsSTriyah syauBnalS rSWAh 
'the pasturer lofty through actions' (.iyauffndis 'through actions' as at 51 ,3a"). 

One may also note that 51.3b' 'with utterances (wcOais) of Good Mind' probably indicates cryptic 
language, as does the same phrase at 46.14e'. 51.5 also indicates that cryptic language is involved, since the 
allusion to the pasturer "finding the cow" is a variant of the Vedic motif of "finding the hidden tracks of the 
cow", which (as discussed by Watkins 1995, 72-73 and cf. 107-108) refers to linguistic crypticism or 
encryption. (In the Gathas the Cow, as at 5 1 .7a, symbolizes the good envisionment [dayana], which figures 
at 51.16-19 and contrasting with 51.13. See Schwartz 2003, 220-244 on 729 and confirmation of H.-P. 
Schmidt's views on Gathic bovine symbolism.)] 

This structure is duplicated in the completion of 728: in both 750 and 728 the name zaraVustra- is at 
the precise centerpoint (at caesura or line-end) of the poem, collocated with double mention of manOra-, and 
further collocated with the word for 'help' or 'support' at line-end, concatenating with such a word at the end 
of the first line. The last stanza requests divine assistance for Zarathushtra's goal as poet-priest to restore the 
original perfection of the world. 728 originally consisted of 28.1-8, a complete composition, as shown by 
the systematic lexical concentric concatenations, and connection of central stanza-pair to outer stanzas: 28.1 
and 28.8, ydsd; 28.2 and 28.7, -Jda{dawaildadi das-) + ayafta; 28.3 and 28.6, -Jrap (raflrailrafnah), -J gam 
(Jasata/gadi); 28.4c-28.5a, continuous declaration of quest for vision of Rightness; 28.4, beginning, and 
28.1, end, m'anam; 28.5a and 28.8a, 3 syll. + 9wa. By contrast, the final version of 728 (28.1-1 1) shows 
lexical concatenation only precisely for the outer stanzas and the inner triad, with details imitating the 
corresponding stanzas of 750. During the period between the two stages of 728, there was completion of the 
series 746, 732, 748, 749, and 750. Cf. Schwartz 1998, 138 seq., 188-193.28.6 wasamodelfor the central 
stanza 43.8, zaraQustrah . . . dwaisah . . . rafnah . . . aujahwat. 
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collocated with manOranai, immediately precedes another mixophonism of WAIUSTA at 
50.5c-d (cf. 50.7). 

50.5 a arai-zi xsma mazdafh) arta ahura 

b yat yusmakai man0ranai wawrazaOa 

C AbldrSTA AWISI 2 A aWAHA 

d zAsTA 2 lSTA yd ndh hu 2 d0rai dayat 

50.6 a yah man0ra 2 a wdcam barati 

b wraBah arta namahd zaradustrah 

c data xrataus hizu 2 ah ra8i 2 am stai 

A mahya rdzanh wahu sdhil manahd 

50.7 a at-WAHyaujah zAWISTiyanh arWAtah 
b jayalS prdus WAHmahya yusmdkahya 
c mazda arTA ugranh WAHu manahd 

d yalS aza6a mahmdi hydta aWAHai 

50.5 'So may there be a rewarding through You, (who are) Wisdom, O Lord, with Rightness, 
- if You are delighted as to Your manQramaker - 

with visible, patent help of potent hands, 
which will put us at ease. 

50.6 This mandramakcr who gives voice 

is an ally with/via Rightness, reverently: Zarathushtra 
May the Creator of intellect, via Good Mind, instruct 
my tongue's chariot-course to be that of my direction. 

50.7 And I shall yoke for You the swiftest chargers, 

who are expansive with victories of eulogies for You, 

and who are strong, O Wisdom(,) with Rightness and Good Mind, 

and through these (chargers) will You drive forth. Be You for my help!'. 

50.6c-d serves as a model for the use in 34.6 of awah-, zasta 7 ista-, and {-)drsta in 
rendering the scrambled syllables of WAHISTA. 

34.6 a at-tai atrm ahura aujAHWAntam arTA usmAHI 

b AsISTam amaWAntam stai rapantai cidra 1 aWAHam 
c at mazda dblSyantai zasTA'lSTAJS drSTA 7 ainaham 

34.6 'And we wish Thy Fire, O Lord, which is mighty with Rightness, 
and is swiftest and strong, to be of clear help for Thy supporter, 
but, O Wisdom, for Thy enemy, violence one sees/has seized'. 1 1 

Note that the correlation in use of dsista- 'swiftest' with 30.10b', of drsta with 31.2a' 
as well as 50.5c' abidrsta, and the 1st pi. ending oiusmahi, like that of 31.1a" sanhamahi, 
indicates the phonic motivation in the choice of these words. 



Word-play on drsta- 'seen' (\/drs) or 'seized' {-Jdrz). The passage shows influence of 46.7b ma . . . 
didarsata ainahai 'wishes to hold (vW) or seize ('Jdrz) me for violence' and 46.7c' Qwahmat a~6ras-ca 
and Thy Fire'; cf. also 46.7d" and 34.3b" erausta 'fostered'. However, the overwhelming influence of Y 50 
on 734 is shown e.g. by 50.9a > 34.6c; 50. lb" > 34.5b and 34.7c; 50.6.C > 34. 12a' and b"-c'; and, as finale, 
50.11c-d> 34.15c. 
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50.5b" wawrazada, representing -Jwraz, not only introduces the encryption of WA- 
HlSTA in 50.5-7, but it also has a prominent role in the simultaneous emphasis of the centrally 
placed name 50.6b" zara9ustra(h) through the embedding of its rearranged sounds, e.g. 
yUSmAkai manORanai wawRAZAQA abidRSTa . . . ZAstaHSTa . . . bARAti . . . wRAQAh ARta . . . 
(zaraOustrah) . . . xRAtaUS . . . hiZU J Ah . . . RAQI 7 AH. . . RAZAnh . . . ZAwiSTiyah . . . ARwAtah 
. . .pR9US.. .yUSmAkahya, etc. Cf. 33.1b" RATUS syauOna RAZiSTa 'the arbitrator through 
straightforward action' (concatenated with 33.16a' zaraOustrah) and 33.5c'-6a' ARtat A 
RZUS pAOAh . . . yah ZAuta ARta RZl/S 'I shall invoke [33.5a zu ? aya] . . . along the paths 
straight in accord with Rightness . . . who am the invocator straight with Rightness'. 12 
More on the encryptive role of derivatives of -Jwraz in the Gathas will follow below, after 
broader discussion of encryption in the Gathas and in other Indo-European material. 

The reality and persistence of mixophonism in Indo-European is illustrated by what 
has been recognized by Gerbstman 1968, 185-189 as a subgenre of riddles in the corpus 
which had been collected by the schoolmaster Sadovnikov from 1 9th century Russian peas- 
ant children. In this subgenre the answer to the riddle is encrypted through mixophonism 
in the words of the riddle itself. Many of the riddles are built around a number of stock an- 
swers; e.g. kocerga [kacirga] 'a poker'. I offer in illustration an English adaptation of this 
riddle type: 

This POny leaPs on OCHER land; 
he KicKs uP smOKE but nevER sand. 

I translate these examples from Gerbstman (1968, 191-192 seq ): 

1 . CERnyj KOn ' pRyGAt v OGOn ' 
'The black horse jumps into the fire'. 

2 . CERnyj KOn ' sKACEt v OGOn ' 
'The black horse races into the fire'. 

3. CERnaja GAGARA po polju sKAKAla zoloto sbirala 
'The black loon fled on the field (and) gathered gold'. 

4. polon zAseCEK KRAsnyx OveCek 
volk sivyj vsKOCit vsex RAzGOnit 
'Full is the little fold with little red sheep, 

in does the grey wolf leap, and makes them all bolt'. 

Like other two-theme riddles in the corpus, the following example has as answer both KO- 
CERGA 'poker' and UGLI 'coals': 

5. LEzala GALIca po KRAsnyx ULlc.e 
sCItala GALIca zolotye jajca 
'Galitsa lay upon a red alley; 
golden eggs did Galitsa tally'. 



Another kind of encryption of the name zaraOustra-, through an elaborately extended allusion to its 
etymology, occurs in 44.17-8 (zaram . . . ustram); see Schwartz 1986, 376-379. 
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The two-theme mixophonistic riddles parallel in their technique Y 50.5-7 ( WAHISTA and 
ZARA0USTRA-) and 746.14 (KAWAand fVISTA 7 ASWA). 

I now turn to mixophonisms in archaic Greek. In view, inter alia, of the riddle or 
riddle-like context, it will prove relevant to ground the exposition in some independent 
observations concerning the enigmatic aspect in the archaic Greek lyricist Pindar. G. Nagy 
has focused on Pindar's epinician poetry as illustrative of the medium or genre termed 
ainos, which, with its verbal derivatives aineo and ainizomail ainissomai in archaic Greek 
refers to a special kind of utterance, ranging from praise to oracular response as well as to 
riddles. Nagy 1990, 148-149 describes the Pindaric ainos as a "code" which "presupposes 
a restricted audience who . . . 

1 . understand the message of the code that is the poetry. 

2. have been raised on the proper ethical standards that are the message that the code of the 

poetry teaches. 

3. are socially connected to the poet and to each other, so that the message of the code may 

be transmitted to them and through them . . .". 

Nagy cites two Pindaric verses to illustrate the programmatic declaration about the 
ainos which the poetry itself makes: 

1 . ... phonaenta sunetoisin . . . 

'. . . having a sound for these who can understand . . .' (Olympian 2.85); 

2. ... epaineonti sunetoi 

'. . . those who can understand give praise' (Pythian 5.107). 

He goes on to comment, "Only 'those who can understand' (the sunetoi) can deliver or 
hear the message of praise", and that apart from hearers who can understand, the ainos of 
Pindar, "difficult in its form and enigmatic in its content", is "apt to be misunderstood, 
garbled" (Nagy 1990, 239-240). 

Upon reading Nagy's analysis of the Pindaric ainos, I was struck by the parallels to the 
Gathic situation, and particularly to the passages in 7 30, Y 31, and 746, discussed above. 
As for Nagy's second category, the special audience with the proper ethical standards, in 
"the agathol, those who are intrinsically 'noble'", we have the equivalent of the Gathic 
artawans, the 'righteous'; and Nagy's third category, characterized by social connections, 
fits Zarathushtra's allies (wrada-), who give him patronly hospitality (t/xsnu). Most impor- 
tant is the first category, "those that can understand". Here Pindar's O. 2.85 parallels 
Zarathushtra's announcement in 30.1 'I shall speak ... the things to be understood, indeed, 
by theknower'. For the wrong audience, the words/sounds are 'unheard' (31.1a" agusta). In 
fact, 31.1-2 (seq.) matches the situation of 0. 2.85 (seq.), for in both at issue is a rivalry be- 
tween poets. In O. 2.85-88, Pindar states that what is necessary is a hermaneus (in archaic 
Greek 'one who can make latent language manifest'; in this passage the words are latent 
in that they are [O. 2.83-84] 'swift missiles/arrows in the quiver' beneath Pindar's arm). 
Pindar then contrasts 'the wise one (sophos) knowing (eidos) many things naturally', with po- 
ets who are disorderly (labroi) in their ineptitude (cf. O. 2.95-97: 'those who prattle ruin 
the ainos'). 
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After I saw the parallelism between the Pindaric and Zarathushtrian texts, I wondered 
whether what was characterized for Pindar as "a code" by Nagy (employing the term in the 
very broad usage of Prague School linguistics) could indeed be encryptive. What I found 
for O. 2 was a mixophonistic relationship between the description of the disorderly and 
prolix poets, O. 2.87 pANgldSSIAI korakeS hoS AKRANTA GARUeToN 'in all manner of 
tongue, like a pair of ravens, they speak things which do not come into effect', and the 
concisely expressed target of Pindar's (O. 2.90) 'arrows of good praise', O. 2.91 
AKRAGANTI TANUSAIS 'stretching the bow toward Akragas', i.e. aiming toward Agrigento, 
home of Pindar's patron Theron. 

The same poem O. 2 also encrypts the name of the patron, Theron, but as part of an 
overlapping three-theme mixophonism. We have the rhetorical question at O. 2.2: 

Una theon, tin ' herda, tina d'andra keladesomen 
'Which god, which hero, which man shall we celebrate?', 

the text {O. 2.2-8) then furnishes the three answers: Pisa belongs to Zeus; Heracles estab- 
lished the Olympiad, and Theron is to be proclaimed for his four-horse victory (etc.). The 
question itself gives, in reverse order of these answers, the three names as direct objects of 
'celebrate': 

THeon UN' hEROA = THE RON A 

HER6A . . . KeLAdEsomen = HERAKLEA (or the like) 

(tlnA . . .) tlnA D ' A(ndra) = DIA n 

The introductory rhetorical question in O. 2.2 and Pindar's further praise (O. 2.6-8) of 
Theron as a righteous guest-friend (dikaion xenon), of noble family, who distinguishes him- 
self for civic accomplishments, parallel, in the praises describing his patron, Y 46. 13-14 
and Y 49.1-9, discussed above for their mixophonism and allusion to races. 

As for P. 5.107, I found that here Pindar was introducing mixophonism for his 
patron's name, Arkesilas (P. 5. 103): 

P. 5.109 KRESSonA men nALIKJAS 
'superior for his age' 

P. 5.113-1 14 AgonLiS d ', hERKoS holon sthenos 

en te moisaiSf potdnos apo mdtros phlLAS 

'In the contest, like a bulwark, strong; 

flying up to the Muses straight from his mother' 

Note that in the mixophonism describing Arkesilas, herkos 'bulwark' (which recalls Ajax's 
Homeric epithet herkos Akhaion 'bulwark of the Achaeans ') is of a piece with the meaning 
of Arkesi-la(o)s 'he who protects the people'. 



Watkins (1995, 189 and 280) cites 0. 2.2 as containing (only) THERON, and on the next page (and on p. 
86) mentions O. 2.87 AKRANTA GArueton: O. 2.91 AKRAGANTI. The latter encryption, as also that in Pindar P. 
5.1 13-115, were discussed in great detail in my lecture "Pindaric puzzles, Russian riddles, and Zoroaster" at 
Harvard University, April 4, 1990. Prof. Watkins, who attended my lecture, has recently privately explained to 
me his lack of mention of my lecture as an accidental oversight (his book otherwise has several citations of my 
publications). In general, Watkins' book serves as a valuable introduction to Indo-European poetic crypticism. 
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Other aspects of Pindaric ainos containing mixophonisms must await discussion else- 
where. 14 I plan there to discuss how O. 2, in which lines 82 seq. follow a long eschatologi- 
cal digression, influenced by the Orphic mysteries. More importantly, I plan to show that 
O. 2.85 phondenta sunetoisin 'having sounds for those who can understand' and similar 
formulaic introductions to linguistic crypticism in Pindar and other Greek texts (including 
material in Euripides) go back to the Orphic formula aeido ksunetoisi 'I sing for those who 
can understand' {Frag. 334 Kern), the latter representing an Indo-European formula intro- 
ducing poetic mystagogy, of the type 'I speak for the knowing', reflected in Vedic with 
vidvan = OAv. widwah (cf. Gr. eidos) 'knowing (one), knower'. 

Such a formula occurs in the Gathas not only at 30.1, but also at 31.17 and 51.8, in 
both of which the motif of speech to the knower signals the initiates that an encryption is 
occurring. 31.17 elaborates 31.1-2 and extends the reference of widwah 'knowing' and 
awidwdh 'unknowing' from poet-priests to audience: 

31.17a katdram artawd-wd drugwdh-wd wrnuwatai mazyah 
b widwah widusai mrautu md awidwdh api dbdwayat 
c zdi nah mazdd ahura wahaus fradaxstd manahah 

31.17 'Which - is it the righteous or the deceitful one - shall one choose more to believe? 
Let Knowing One speak to knowing one; let not the unknowing one prattle! 
Be for us, Lord Wisdom, the revealer of Good Mind' . 

31.18 continues with the warning 'let none hear the mandras and doctrines of the wrong- 
some one'. The 'wrongsome one', whose destructive effects are described at 31.18b-c, 
contrasts with (3 1 . 1 9) 'the healer of existence, the knower, has heard Rightness ' . 3 1 . 1 7c " 
gives the decryption; fradaxsta, in addition to 'revealer' (nom. of fradaxstar-), could si- 
multaneously be 'at the revelation' (loc. of fradaxsti-), hence a punning reference to the 
decryption itself; cf. the collocation of words for 'clear, visible' with the mixophonisms. 

31.17 and 51.8, with their surrounding stanzas, are lexically similar. 51. 7c", man aha 
wahu sanhai 'for the proclamation through Good Mind\ furnishes the decryption of the 
three w- m- phrases in the immediately following 51.8: 

51.8 a at-zi tai waxsyd mazdd widusai-zi nd mruydt 
b yat akaya drugwatai ustdyah artam dddrai 
c hau-zi man6rd l d sydtah yah widusai mrawati 

51.8 'For I shall tell Thee, Lord Wisdom, since a man should speak to the Knowing One, 
that which comes as an evil for the wrongsome one, but is as is wished for him who 

upholds Rightness; 
for that marcflramaker is content, who will speak to the knowing one. 

In both passages the repeated initials w- m- encrypt wahu manah 'Good Mind'. Such 
encryption of targeted phrases through the foregrounding of their initials, put as the first 
sounds of other phrases, I call acrophonism. 



For now note e.g. Pindar, Frag. 47 Snell-Maehler, which mixophonizes the name of the octopus 
(POLUPOS) in a description of the unnamed creature, as a parallel for giving ainos as an act of shrewdness. 
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The principle is shown again in 45.3. The introductory 45.1 begins much like 30.1: 

45 . 1 a at fra waxsya nii gusadwam nu srauta 
b yai-ca asnat yai-ca durat isaOa 
c nii im wiswd ci0rah-zi mazddhadwam 

45. 1 'Now I shall speak out - now listen and hear, 
you who seek from near and far, 
for it all is clear (m.); understand it'. 

The 'it' which is 'clear' (masculine gender) is the manOra- (m.) in 45.3: 

45.3 a at fra waxsya ahaus ahya parwiyam 

b yam mai widwah mazddh waucat ahura 

c yai im WAH nait Wa MANdram warsanti 

d yada imam mandi-ca wauca 7 a-ca 

e aibyah ahaus awai ahat apamam 

45.3 'And I shall speak forth (about) this existence's first thing, 
which the Lord Wisdom, the Knower, told me: 
Those who will not put this manOra into effect 
just as I think it and will speak it, 

for them will the word "woe" be their existence's last thing'. 

Enclosed iconically between the line which ends with 'first thing' and its thematically 
echoic and alliterative closure, which ends with 'last thing', we have four phrases with 
initials m- w-, and, in the central line 45.3c, WAH . . . MANOram, making clearer the 
symbolism m- w- (= w- m-) = manah wahu = wahu manah. The symbolism is further 
decrypted in the next stanza: 

45.4b" mazddh waida yah im dot 

c ftaram w ahaus warzayantah manahah 

45.4b"-c '(it is) Wisdom, I know, who created this, 

(He), the Father of efficacious Good Mind'. 

Here another m- w- phrase, 45.4b mazddh waida 'Wisdom, 1 know', is the reciprocal 
counterpart of 45.3b widwah mazddh 'Wisdom the Knower', and the overt 45.4c wahaus 
. . . manahah corresponds to the encrypted 45.3c WAH . . . MAN-. 

The manOra mentioned in 45.3 is characterized in 45.5b" as martaibyah wahistam 
(m-w-) 'the best for mortals' and at 45.6a." as wiswana 7 am mazistam (w- m-) 'the greatest 
of all things'. The mandra itself is given in 45.7, which follows the acrophonisms for 
'Good Mind' with mixophonism for 'the best things': 15 

45.6 d yahya WAHmai WAHU frasi manahd 
e ahyaxratu fra md sdstu wahistd 



The contents of 45.3-7 are concentrated in 31.6-8 in terms of visionary revelation and luminous 
comforts (hWadra). As at 45.4, at 3 1 .8 the Lord Wisdom is seen as 'Father of Good Mind' and creator. 3 1 .6 
decrypts 45.3 with similar phraseology, 'The best thing will be for him who, knowing, will tell me the . . . 
mandra . . .' (yah mai widwah waucat . . . manDram) and then the denouement, 'For Wisdom dominion is 
such that one will increase it for Him with Good Mind (wahu manaha)' . 
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yAHya saw A ISAnTi rAdAHah 
yai-zijiwd dhar-ca bu 7 anti-ca 
amrtdti artaunah ru 2 d aisah 
utayutd yd nrns sadrd drugwatah 
td-ca xsaOrd mazddh ddmis ahurah 

'May He, in the eulogy for Whom I have consulted with Good Mind, 
reveal for me, with His intellect, the best things. 
They will seek the benefactions of his solicitude, 
for those who are living, we were and will be 
- in immortality will the soul of the righteous be strong; 
in perpetuity will grief befall wrongsome men - 
and through this (act of) dominion is Wisdom, the creator, the Lord'. 

We may now return to Jwraz and the connection of 'bliss' with encryption. Acro- 
phonism is brought to its fullest complexity in 732: 

32.1 a ahya-ca hwaitus yasat ahya wrzanam mat aryamnd 

b ahya daiwd mahmi mnai ahurahya wrdzma mazda 2 ah 
c 6wai dutahah ahama tank ddrayah yai wdh dbisanti 

32.2 a aibyah mazddh ahurah sdramnah wahu manahd 

b xsaOrat hacd pati mraut arta hus(h)axd hu 7 anwatd 
c swantdm wah aramatim wahwim warmadi ha nah ahat 

32.1 'And of Htm did family entreat, of Him did community with clan, 

as did also the godlings, at my prompting, (entreat,) for His, the Lord Wisdom's, bliss: 
"May we be Thy messengers, to hold those inimical to You". 

32.2 To those did the Lord Wisdom, Who is connected with Good Mind 

and is the Boon Associate of sunny Rightness, respond from (His) Dominion: 
"We have chosen your holy proper-mindedness; it shall be Ours!'". 

The word wrazman- used here was the most common derivative of vWaz; cf. YAv. 
uruuasman- and Middle Persian (MPers.) urwahm. As discussed in detail in Schwartz 
1991, 166-168 and passim, the initials of the last four words in 32. 1 a, and their echoic corre- 
spondents, the last four words of 32.1b, encrypt the theological relationship stated for the 
divine triad in 32.2, with the overlapping (interconnection) of initials in 32. la a- w- m- a- 
(i.e. a w + w m + m a) and again in 32. 1 b m- a- w- m- (i.e. m a + a w + w m), both series cor- 
responding to the interconnectedness of the divine triad A/azda /Ihura, PFahu A/anah, and 
/Irta FFahista, described in overt (and decryptive) terms in 32.2. The daiwas ('godlings') 
and their followers are duplicitous (32.3c" dbitana), representing themselves as those who 
would hold back the Lord Wisdom's enemies, but their real intention is to hold on to, em- 
brace, uphold (-Jdar, cf. 46.3, 5, 7, and 49.2) such enemies, their own ilk. 32.2a-b aibyah 
mazddh . . . pati mraut 'to these [honest ones] Wisdom answered' contrasts with two re- 
sponses to the duplicitous daiwas: 32.3, and 32.12b 16 aibyah mazddh aka mraut yai gaus 



'"The original first stage of 732 consisted of 32.1-32.13. This preliminary compositional state of 732 
is characterized by tight lexical concentric concatenations, in which 32.2 is concatenated with 32.13. The 
entire scheme of concatenations is as follows: 32.1 and 32.13, data-, quest for paradise; 32.2 and 32.12, 



45.7 a 
b 
c 
d 
e 

45.6d-e 
45.7 
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mrndan wrdsuxtT 11 jyatum 'to them Wisdom said bad things, (to those) who with declaration 
of7for "bliss" skewed the life of the Cow (= the good dayana [envisionment]; see n. 9, end)' . 

The divine state of blissful interconnectedness is that which the righteous will enjoy; 
note that 32.1 > 49.7-8, with the series 'clan, family, community', is followed by 'the most 
blissful connection [in the divine Dominion]'; note also the juxtaposed wrzanai : wrazistam. 

The remarkable idea of the overlapping acrophonisms is developed in the original 
center of the poem, 32.7c' ' mazddh waidistah ahi (m- w- a-) and 32.8c" wicidai api, with 
m- w- (= manah wahu) overlapping with w- a- (= *wahista- arta-). These phrases are 
based on 46.19e" mazda waidistah and 46.18e" manahas-ca wiciOam, with the finale 
46.19d-e manah-wistais mat wiswais . . . mazda waidistah, in the backwards recycling of 
phrases in 46.19-46.6 as 32.7-32.16 (Schwartz 1998, 138 seq.). 

Finally, we see a- w- I w- a- for arta- wahista- at 33.3, again with 'family, clan, 
community': 

33.3 a yah artaunai wahistah hwaitu-wd at-wd wrzanyah 
b aryamnd-wd ahura widans-wd dwaxsahd gawai 
c at kau artahya (that wahaui-ca wdslrai manahah 

33.3 'Whoever is best to the righteous one, through family or as community member 
or through clan, Lord, or allotting diligently for the cow, 
he will be on the pasture of Rightness and Good Mind'. 

Whereas in the series family, community (wrzana-), clan at 32.1a-b, we find wrzana 
echoically juxtaposed with wrazma in an adjoining line and (at the sequential 49.7e-8a) 
wrzanai juxtaposed with wrazistam, at 33.3a wrzanyah is juxtaposed with an oral acrostic 
of wrazma 'bliss' (as reward for opposing evil and for giving hospitality): 
33.2 c tai wdrdi radanti ahurahya zausai mazda 7 ah iS 

33.2 "They will achieve the wish and be in the favor 19 of the Lord Wisdom'. 20 



aibyah mazddh + (pati) mraut; 32.3 and 32. 11, maz-; 32.4 and 32.10, -jyataisljyataus abl.; 32.6 and 32.7 and 
32.8: ainah-, -Jsraw (srawahyatailsrdwilsrawi). The final 16-stanza poem employs more thematic-semantic 
criteria in concentric concatenations; cf. the chart in Schwartz 1998, 134. 

17 

The vulgate text's uruudxs.uxtT reflects confusion in transmission, uruuaxs- < 44.8e" uruuaxsat = 

Avraxsat/ 'proceeds' (for which some manuscripts have uruuasat); cf. Y 62.10 uruuaxs. arjhuua against 

correct mss. uruuas.atjhuud 'with joyous mood'. The form wras-uxti- is a nominative compound (like YAv. 

aJs.ciOra-); wras < root-stem wraz-, and uxti- 'solemn declaration' (vs. ux6a- 'utterance'), cf. YAv. 

antar.uxti- 'ban', ydtuxti- 'sorcerer's spell', Arm. uxt 'oath'. 

18 For further details, see Schwartz 1998, 163-166, and for the encryptions in both 32.1(-2) and 33.2c, 

cf. Schwartz 1991, 140-145. 
19 

zausai can also mean 'in the nature (*disposition, inclination) [of the Lord Wisdom]', implying that 

the righteous person will enter the shared nature (hazausa- 28.8a' ' and 5 1 .20a') of the divine triad. Thus the 

mystic message is that of 32.1-2 and 49.8. 
20 

The stanza related concentrically, 33.13, fulfills its obligatory concatenation with 33.2 thematically: 
(33.13a"-b) 'the rewards, the incomparable (? *a-dbifra) or transcendent (? *abi-fra~) things of the (divine) 
Dominion'. This is the virtual equivalent of the "blissful" connection (sar-) in the divine Dominion (49.8, cf. 
49.5; and, by implication, 32.1c wrazma). The imperative verb 33.13c fra daxsaya 'reveal' indexes the 
cryptic style of 33.2c; cf. above on 31.17c fradaxstdwiih acrophonism. 
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Conclusion: The Gathic theological doctrines - the interconnectedness and homoge- 
neity of the divine triad (Mazda Ahura with Arta Wahista and Wahu Manah) - and his es- 
chatology - the righteous soul's blissful connection or state of unity with the divine triad - 
were endowed by Zarathushtra with a mystical depth and resonance, through the cryptic, 
i.e. encryptive, techniques of his poetic revelations, which were particularly aimed at his 
patronly initiates. These techniques were especially applied to two important value-concepts 
of his doctrines: (1) wahista, 'the best things' = 'paradise' (> MPers. wahist, Persian 
behest; cf. Avestan vahista- ahu-), also = 'the Best Ones', the Mazdaic divine triad, poeti- 
cally equated with wahista 'the best things' (28.8a-b\ reflected by 32.1a-b and 49.8, 12; 
cf. 33.7a-b'); (2) wrazma (etc.) 'bliss'. The first term was encrypted through a traditional 
Indo-European technique, the quasi-anagrammatic mixophonism. The second term was, 
on the one hand, used (32. 1 ) as part of an oral cabbalism culminating a symbolism of ini- 
tial sounds and, on the other hand, was the focus of an oral acrostic (33.2c). The last two 
techniques demonstrate the astounding cognitive complexity of Zarathushra's poetics, and 
the intellectual sophistication of the patronly milieu who were converted by his poetry. 

ADDENDUM 

I have recently found that Zarathushtra's focus on wrazman-, wraz- in 732 originates 
in his adversarial transformations of the lost Old Avestan Vorlage of the hymn to Haoma 
on which are based the present YAv. Y9 and 10. 732.10-14 (and a substantial portion of Y 
48) contain phraseological variations of the prototype of Y 9.28-10.21. Within these 
variations, 32.12 wras- textually goes back to *wrazmana (Y 10.8 uruuasmana), as does 
then also 32.1 wrazma. The latter (in tandem with wras-, stem wraz-) in turn suggested 
30. 1 wraza, the first of a series of sequential lexical/phraseological influences of 32. 1-8 on 
30.1-8. The priority of 32.1-8 over 30. 1-8 follows from the consideration that, inter alia, in 
addition to these sequential influences, 32.8 yamah (Yima, orig. '[the male] Twin'), itself 
reflects the prototype of 79.4-5 yimo, so that 32.8 suggested the adjective 30.3 yama 'the 
two twinned {Spirits}'; note that the predicate verb of each of these Gathic instances of 
yama- is a passive past tense form of the root sraw-lsru- 'to hear'. 

The acrostic in 33.2, based on overt wrazma in 32.1, was a chief impetus for Y 33, 
since 33.2-10 constitutes a complete set of concentric lexical concatenations, and is the 
compositional core of Y 33. 
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The main trend of recent Gathic investigation seems to me deeply disturbing. 1 For a 
long period of time, from the beginning of the twentieth century, the research on the 
Gathas was dominated by the great work of Christian Bartholomae, who combined philo- 
logical precision with a coherent vision of the Gathic text and a bold perception of 
Zoroastrianism as a living and developing religion. Bartholomae's influence on several 
generations of scholars was strong almost to the point of stifling new insights into the sub- 
ject. The work of his great predecessors, among whom one should particularly mention 
James Darmesteter, was largely pushed aside; the ingenious suggestions of some of 
Bartholomae's contemporaries, notably those of F. C. Andreas, came to be ignored after a 
short period of heated controversy. 2 For more than half a century Bartholomae was left to 
dominate the arena. 

Quite a few dramatic transformations were in the meantime taking place in the field of 
Iranian studies. Discoveries of great significance were made. A whole range of hitherto 
unknown Middle Iranian languages came into light, published and studied, and yet, as 
Herming (1942) complained, the field of Avestan studies was disintegrating, mostly 
through lack of innovative thinking. 

It was inevitable that the tide should eventually turn, and indeed, in the middle years 
of the twentieth century a new school of Gathic research asserted itself. Led by the late 
Karl Hoffmann, the main proponents of this group of scholars are nowadays Helmut Hum- 
bach, Johanna Narten and Jean Kellens, the latter partly in collaboration with firic Pirart. 

There is a breath of fresh air in this development. It is certainly viewed in these terms 
by Kellens, when he describes the change of which he is one of the main protagonists: 

Western scholarship decided to seek enlightenment from the historical Mazdean tradition, 
which recognizes the Gathas as its founding text. Without exception, all of the analysts - 
Humbach somewhat more prudently - chose to measure the text by the yardstick of tradition. 
Such a choice is neither legitimate nor illegitimate: it is a mere wager (Kellens 2000, 2 f). 



Some of the following comments originally formed part of a paper presented at a conference on 
Axial Transformations, held in Florence in December 2001. The forthcoming paper to be published in the 
volume of the conference will contain further observations on the Gathas, Zarathushtra's time and message. 
I shall not be discussing in this context two of the current new trends of scholarship in Gathic studies, which 
seem to me interesting, those namely that deal with the questions affecting the literary and poetic 
composition of the texts, and which are represented in the works of Martin Schwartz (especially 1 986; 199 1) 
and Prods Oktor Skja?rv0 (e.g. 1994; 1996; 1997a; 1997b). 

There is some exaggeration in the statement made by Kellens (2000, 32) that the Andreas hypothesis 
"reigned alone for forty years, until the end of World War II". Even some of Andreas' former students (e.g. 
Walter Bruno Pfenning and Georg Morgenstieme) never adhered, to the best of my knowledge, to this 
theory, not to speak of independent scholars like Harold Walter Bailey or Emile Benveniste. 
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Humbach radically brought the Gathic grammar up to date by applying all the progress 
achieved in the field of Vedic grammar . . . The Vedic and the Old Avestan texts agree not 
only in grammar but also in style ... On average, every other verse [in Old Avestan] has a 
Rigvedic parallel. While the religious doctrine may have been something new . . ., the 
language, the rhetoric, the concepts that nourish images and metaphors were surprisingly 
conservative and similar to those practised by the Vedic rsis. It is hardly an exaggeration to 
say the Old Avesta is the eleventh mandala of the Rigveda, only written in a slightly different 
dialect (Kellens 2000, 45 £). 

There are obvious advantages to studying the language of the Gathas without precon- 
ceptions, with all the rigour that should be applied to an ancient text, by using the tools of 
linguistic science and comparative philology. Nevertheless, I believe that the current fash- 
ion, which puts so much stress on the Indian parallels, and regards the reference to the Ira- 
nian tradition as more or less irrelevant, runs the risk of separating us from a correct 
understanding of the contents and message of the Gathas. I shall try to illustrate the point 
by discussing briefly two key terms from the Gathas. 

The treatment of the notion of manyu 1 is symptomatic, and we should perhaps look at 
it more closely. It is quite clear that this is a notion of a mental or intellectual faculty 
present in man, but it is arguably also a notion of a cosmic and perhaps ontological order. 

The term manyu- is central in Y 30, where verses 3-6 can be called a "dissertation on 
mainiiu", to quote Kellens and Pirart (1988-1991, III 43). A summary of the contents of 
this passage is given in the following terms: 

Les deux etats d'esprit, initiaux parce qu'ils sont le fondement des trois niveaux de la conduite 
rituelle (pensee, parole, acte), sont reputes etre des songes jumeaux au stade de la pensee . . . ; 
ils sont jumeaux parce qu'il est difficile de les distinguer l'un de l'autre. Pourtant, si 
insaisissables et indistincts qu'il soient, au moment de l'acte rituel, l'un inspire le bon acte, 
l'autre le mauvais, et certaines divinites sont capables de les distinguer, d'autres non. 4 

The text, however, quite clearly talks oftwo 'first' manyu or 'minds'. Interpreting the 
attribute 'first' in the sense given here, i.e. not really as first but as fundamental to the three 
modes of behaviour - thought, speech and action (and by behaviour, we are given to 
understand, only ritual behaviour is meant) - seems to me to violate the plain meaning of 
the text, and is probably motivated by the authors' insistence on divesting the text of any 
cosmogonical or ontological sense. The authors interpret the word x v afana- as having the 
sense of 'dream'. This seems like not a bad idea; but they find it necessary to add the 
following comment to explain the use of the term 'twins': "because it is difficult to 
distinguish them from each other". This is an explanation which seeks unnecessarily to 
narrow down the meaning of the term. Why not let this word signify what it normally does, 
containing implicitly a multiplicity of potential senses, such as equality of origin, equality 
of power, equality of mode of action, equality of function, or even plainly the birth of two 
entities from a single mother? The authors evidently feel constrained to make the two etats 
d'esprit something to which no personal metaphor like 'twin' could literally apply. 



Or maniiu-, mdniiu-, as Karl Hoffmann and his followers prefer to transliterate this word. 
4 Kellens-Pirart 1988-1991, EI 43. 
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It is clear from the treatment of these verses that the translation of the text offered by 
Kellens and Pirart is not strictly "philological", as they would have us believe, but biased. 
Any translation of a text always contains an element of personal interpretation, but coming 
from scholars who declare themselves to be adherents of objective philology, it is impor- 
tant to point out that they are as humanly subjective and fallible as the rest of us. When we 
should make up our mind as to the most plausible understanding of the text, what we are 
facing is not exactly a choice between a strictly linguistic approach (that of Kellens and 
Pirart) and a less rigorous one (that of other scholars), but between several more or less le- 
gitimate interpretations of a rather difficult text. The decision as to which one is preferable 
should be taken on the basis of historical probability and cultural context, in so far as it can 
be determined. The Vedic parallels are of course relevant, but no less important are the in- 
ternal Iranian diachronic correspondences, which need to be taken into account if there is 
no compelling reason for rejecting them, hi these considerations there is no inherent pref- 
erence to any set of data. 

Kellens devoted to the notion of manyu- a whole article, where he repents (Kellens 
1990, 103) of having admitted earlier, in his edition and translation of the Gathas (done 
jointly with Pirart, 1988-1991), of four senses to the word: 

1 . a human state of mind; 

2. a mental capacity of Mazda; 

3. ardour, zeal, as a secular or Vedic notion; 

4. an expression of a state of mind, as a specific rhetorical genre. 

This variety of senses Kellens later came to regard as a symptom of insufficient philo- 
logical rigour. It is desirable, he believes, to find a key-notion from which all the subsid- 
iary senses could derive. He finds this key-notion in a text which leads him to the 
conclusion that manyu- is best regarded as having fundamentally the sense of 'opinion', 
French avis. 

It may be noticed, however, that the essential sense of a word rarely remains immuta- 
ble in linguistic usage, and that it is likely to acquire different nuances in the course of us- 
age even within the same text and period, much more so over time. Recognizing this, one 
would be induced to give up the vain attempt to reduce all occurrences of a word to a single 
translation, even though it is legitimate to try and establish a fundamental or original sense 
of a term, out of which various other meanings may branch out. 

Thus, in a series of verses where manyu- is contrasted with syaoQana- ('action'), it 
would seem more natural to translate 'mind, state of mind', rather than 'opinion'. In Y 
31.21 it may seem that a translation: 'Ahura Mazda donne ... a celui qui se montre son 
uruuaOa par son avis et ses actes' (Kellens 1990, 107), is less plausible than were we to 
render the last six words by 'by his mind 5 and his actions'. 

In T45.8 there is again a play on the same set of notions. The text reads: varjhSus 
mainiwussiiaoBanahiiauxSaxiiacavidus, and according to Kellens 1990, 107 it should be 
translated: 'moi qui suis le vldu (de Ahura Mazda) par l'acte et la parole qui decoulent du 



5 Or 'faith' 
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bon avis'; in an earlier translation by Kellens and Pirart (1988-1991, 1 157): '. . . par l'acte 
et la parole du divin etat d'esprit' . The earlier translation seems preferable, but it would be 
even better to translate simply: 'by the action and speech of the good mind'. The notion 
'opinion' sounds in such a context contrived and unreal, especially if we recall that we are 
dealing with a religious hymn of considerable antiquity. English 'opinion', French 'avis', 
has a connotation of subjectivity and of a rational pondering and possible vacillation, 
shades of meaning which are unlikely to reflect in an adequate manner the approach of the 
ancient author of the text to the question of faith. 6 

The treatment of the passages where two manyu- are mentioned is symptomatic. 
Humbach (1991, 1 164) translates 745.2 as follows: 'I shall (now) proclaim the two spirits 
(present) in the primal (stage) of one's existence, of whom the more prosperous one shall 
address the harmful one: "Neither our thoughts, nor our pronouncements, nor our 
intellects, nor our choices, nor our statements, nor our actions, nor our religious views, nor 
our souls, agree'". Kellens and Pirart (1988-1991, I 155) translate the same verse as 
follows: 'Je vais proclamer les deux etats d'esprit fondamentaux de l'existence (rituelle) 
. . .', where the use of 'etats d'esprit' and the addition of the explanatory word 'rituelle' in 
brackets after 'existence' are meant to exclude the notion of an autonomous spirit in the 
Gathas, or of any existence except a ritual one. This is evidently not an exegesis required 
by the wording of the text. The text does not say that a ritual existence is meant. The ritual 
meaning of the verse resides primarily in the two scholars' preconceived idea. 

In his article, 7 Kellens goes further and employs what strikes me as a tortuous 
structure for the existence of a dual manyu, one which would have even less to do with a 
dualistic religion: 'avis que mazda est ou non premier'. Given the strong tendency in 
Iranian texts of all ages towards a dualistic view of the divine world, even undeniably in 
the Gathas (by the admission of Kellens himself), it hardly makes good methodological 
sense to insist on reading away any dualism, even when, in plain reading, the idea is there. 

If cosmic dualism is not in the Gathas, it must be a later development of Iranian think- 
ing. Having banished it from the Gathas, Kellens may be expected to offer a hypothesis as 
to the time in which this idea came up. Is its late occurrence the result of a misunderstand- 
ing of the Gathic text, or is it a mere coincidence that the Gathic text apparently gives the 
impression of dualism, while real dualism started off in Iran some time later with no rela- 
tion to the dualistic-like expressions of the Gathas? 

The question whether the dualism of Zarathustra is merely cosmic or anthropological 
or ethical, which occupies some space in the works of Kellens and Pirart, strikes me as 
irrelevant. In a long article written by Kellens and Pirart and dedicated to the twin-manyu 
verse (F30.3), the two authors arrive at the following conclusion: 

La strophe des jumeaux temoigne-t-elle d'un systeme dualiste? Sans aucun doute: elle 
explique que l'antagonisme entre Asa et Druj, constitue dans la cosmogonie, accompagne la 
duree et s'introduit dans le comportement actuel des honimes . . . Ce dualisme peut-il etre 
defini comme " ethique" ? En aucun cas: le fondement du dualisme mazdeen est l'opposition 



See also the criticism of Skja5rv0 ( 1 997a, 1 10) with regard to this point. 
7 Kellens 1990, 103. 
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entre l'Agencement vrai et l'Agencement faux, qui est d'ordre cosmogonique et n'affecte 
le comportement humain qu'en acheminant dans la duree. Cela ne veut pas dire qu'il n'y a 
pas d'ethique mazdeenne. II y en a et tres claire: est bon tout ce qui concourt a soute- 
nir l'Agencement et mauvais l'invers . . . Mais la vie publique et privee est absente des 
Gathas, qui ne se soucient que de la seule maniere decisive de soutenir l'Agencement: 
sacrifier. 8 

What strikes one in these comments is that the texts are forced in a narrow direction. 
Even if we disregard the slight contradiction between the negation of a Gathic ethics and 
the affirmation of a ritually based ethics, the hair-splitting distinctions introduced into 
the discussion seem to be out of place. In a religious text of considerable antiquity one 
would hardly expect to find scholastic distinctions between esthetical, ethical, religious, 
or pious attitudes. One hardly finds such niceties even in most modern religious texts. It 
seems to me evident at the outset, at least as a working hypothesis, that "good" might 
be defined in these texts both as an ethical and as a ritual concept. It seems misguided to 
find modern scholars wasting their time trying to separate these domains from each 
other in order to define the precise thinking of the archaic Iranians. Could one say: Yes, 
they did feel that these domains were interconnected, but the Gathas were only devoted 
to sacrifice and nothing else? Could one agree that the private and the public life are en- 
tirely absent from the Gathas? One can do that at a certain risk: that of working with a hy- 
pothesis which does not emerge naturally from the text, but from our own presuppositions 
about it. 

There is a line of development in Kellens's writings which leads him farther and 
farther away from an understanding of the Old Avestan texts in a sense which would look 
like a living religion, one which would in some ways be connected to later historical 
Zoroastrianism. It seems undeniable that the notion of manyu- is one of great significance 
in Iranian thinking, and is deliberately applied in old and more recent usage to both deities 
and humans. Kellens's efforts have the apparent aim of obscuring any connection between 
the Gathas and later Zoroastrianism. 9 

I should like to comment much more briefly on another term of considerable signifi- 
cance in the Gathas. xsaOra- is interpreted by Kellens and Pirart in the same ritual direc- 
tion. It does not simply mean, according to them, 'power, might', but 'pouvoir, emprise 



Kellens-Pirart 1997, 66. 

9 

The article on the speculative ritual of ancient Mazdaism (Kellens 1994) is more balanced and is 
formulated with greater refinement of terminology. It ends with the statement, to quote the English 
translation of Skja;rv0, that "the Old Avestan ritual is a speculative ritual, which in no account contains the 
Mazdean philosophy, but opens up the path along which it will proceed in the distant future" (Kellens 2000, 
112). There is here both a rejection of any share of "Mazdean philosophy" in the Old Avestan ritual 
speculation, as well as a concession in recognizing that it prepares the path towards future developments, 
although no attempt is made to explain how the twist towards later Mazdean philosophy occurred. The 
description of the dualistic split in the Gathas is however presented in this article in terms which are much 
closer to classical Mazdaism than is Kellens' customary manner. 
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rituelle', 10 again on the assumption that the ancient Iranians should follow the scholars' 
notion of power, which must be ritual. 
In Y 37.1-2 we read: 

37. 1 i9a at yazamaide ahuram mazdam yi gamca asamca dat . 

37.2 ahiia xsa9raca mazsnaca hauuapaijhaisca . . 
This is translated by Kellens: 

37. 1 Ainsi nous offrons sacrifice a Ahura Mazda, qui a mis a leur place respective la vache et 
Asa . . . 

37.2 grace a l'emprise exercee sur lui, par sa grandeur et ses savoir-faire." 

The translation of the last phrase (the beginning of Y 37.2) is somewhat unnatural. 
Kellens feels constrained to treat ahiia differently when it refers to xsaOra- from when it 
refers to the other two nouns. This differentiation is made in order to pursue the idea that 
'power', expressed through xsadra-, should not refer to the deity as the one who possesses 
it, but to the worshipper, because it should express the ritual power of the worshipper. 12 
Another point which catches one's eye here is the following. In Y 37.1 it would seem more 
natural to understand the verb da- as denoting 'to create', but here again the bias of the 
scholar intervenes. Ahura Mazda could not have 'created' the various constituents of the 
world, according to Kellens' interpretation, but merely 'put them in place'. The fact that 
the later tradition unanimously understands da- in the sense of 'create' is a definite proof 
that this is not the right meaning of the verb. Ahura Mazda is not a creating God. This is the 
title of the article by Kellens (1989). The interpretation offered there is however an un- 
proven assertion. If Ahura Mazda affects these objects by the verb da- as well as by the 
verb tas-, l} is it not natural to understand them to mean that he both creates and fashions 
them? 

One cannot help asking why this ideological bias should pervade Kellens' work when 
he claims to be a strict philologist. One can only speculate that it seems to him (and to 
some extent also to Humbach) that the ancient Indo-Iranians had nothing on their mind 
except a concern with ritual, its precise operation and the right frame of mind which makes 
it possible for the ritual to be carried out. 

One may question whether this interpretation is indeed valid for the Rigvedic texts. In 
any case, it seems to me utterly out of place in the Iranian texts. It would be hard to quote 
any religion in the world which has no other concern except the proper execution of its 
rituals. It is true that a specific text can be devoted mostly to ritual matters, but is it likely 



Kellens-Pirart 1988-1991, II 232, followingHumbach 1959, H 86, although the latter does include in 
the definition of this notion "die irdische Macht, die es dem weltlichen Herrscher ermoglicht, die Abhaltung 
eines angemessenen Opfers im Sinne der rechten Religion anzuordnen". Humbach makes similar 
observations on this notion in his 1991 book, vol. 2, 221. 
"Kellens 1991, 34 f. 

12 Cf. the comment in Kellens-Pirart 1988-1991, m 140. Skja:rv0 1997a, 110 seems to accept the 
definition given by Kellens and Pirart. 
13 Cf. Kellens 1989, 227 f. 
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that any religion, ancient or modern, would not have a view on the relationship between 
humans and deities, on human existence and its aim, outside the scope of ritual? In some 
passages in his research Kellens presents a more differentiated picture, 14 but the basic flaw 
in his approach, it seems to me, is the assumption that if the Gathas are texts which were 
composed to accompany the ritual - a reasonable assumption - they cannot refer to other 
religious concerns beyond the ritual itself. This is denied by examples which can be cited 
from various cultures and epochs of ritual and liturgical texts which contain allusions or 
even explicit formulations which touch the heart of the faith, and not merely the ritual, and 
indeed Kellens himself half-heartedly admits that the Gathas do contain allusions to other 
matters. 

It certainly did not escape the attention of the archaic priests that the chanting of the 
ritual texts was listened to not only by the deities, to whom it was primarily addressed, but 
also by fellow worshippers. As a consequence, the communal gathering around the ritual 
act becomes an excellent opportunity for repeating some of the truths of the faith and 
causing them to be inculcated in the minds of those present. The gods will certainly not 
complain if such edifying bits of doctrine are interspersed in the ritual text. This is such an 
obvious point that it seems strange that one has to spell it out to a scholar of Jean Kellens' 
stature. 

The great merit of Jean Kellens lies in the many new insights to the study of the Gathic 
language and in the rigorous and consistent application of philological principles to the 
text. In this sense he has made himself worthy of being regarded as the most conspicuous 
spokesman of the vedicising trend in Gathic interpretation. The attempt to interpret the 
whole small corpus of the Gathas, with its many ambiguities, uncertainties and lacunae in 
a consistent and harmonious manner has however led him, I feel, to impose an implausibly 
narrow framework on the religion and the conceptions of the Gathas. I hope to discuss 
other points relating to the interpretation of the Gathic religion on a future occasion, but 
am happy to record that my approach is broadly in agreement with that of Gherardo 
Gnoli. 15 
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The Christian Sogdian manuscripts of the Berlin Turfan collection include a number 
of fragments written in a small and distinctive hand, which are evidently the work of a 
single scribe and to which Olaf Hansen assigned the signature C3. The majority of the 
fragments contain passages from the Sogdian translations of the lives of Serapion and of 
John of Dailam. 1 These two works certainly form part of the same manuscript, since one 
folio contains both the conclusion of the life of John of Dailam and the beginning of that of 
Serapion, but it does not follow that every fragment which displays this characteristic 
handwriting must necessarily belong to a single manuscript. In the case of the folio to be 
published here, which bears the old signatures B 8 and T II B 8, the fact that the bottom 
margin of its verso page bears a quire-number identical to that found on a page from the 
middle of the Serapion text (w = 5) 2 excludes the possibility that it belongs to the 
manuscript which contains the lives of Serapion and John of Dailam. 

The folio in question contains part of a polemic against dualism. Although the writer 
names his opponents only as 'those non-Christians who confess two eternal (beings)' 
(vl9-20), it is clear from details such as the use of the terms dynd'r 'Elect' and nywsnyt 
'Hearers' that they must be the Manichaeans. No further parts of this work have been 
identified amongst the extant Christian Sogdian manuscripts, but two lost C3 fragments 
known from transcripts in the NachlaB of Olaf Hansen may possibly contain portions of 
the same text. The relevant passages, translations of which are reproduced in the Appendix 
below, were first published in Sims-Williams 1995b as "f. 4" and "f. 5, rl-19" ("ff. 1-3" 
being the fragments of the Serapion story published in Sims-Williams 1995a, while the 
remainder off. 5" contains the beginning of a text concerning omens). 

When editing the fragments from the Hansen NachlaB, I suggested that the present 
text might be "a Central Asian product, perhaps even an original composition in 
Sogdian". 3 This intriguing possibility, which gains some credibility from the writer's 
correct use of Manichaean Sogdian terminology (e.g. dynd'r 'Electus', wydb'y 'preaching, 
sermon', r5, qrm 'evil deeds', rl4), will remain open so long as no source-text can be 
identified. Nevertheless, on balance it now seems to me more likely that the text is a 
translation like almost all other Christian Sogdian texts. On the one hand, it employs 
grammatical forms which suggest an over-literal translation from Syriac (see commentary 
to rl 1-12); on the other, the author displays less genuine understanding of Manichaeism 



1 See Sundermann 1976, 101 (on the life of John of Dailam); Sundermann 1994, 260-261, and 
Sims- Williams 1995a (on the life of Serapion). 

2 See Sims- Williams 1995a, 8 with note i. 

3 Sims-Williams 1995b, 291. 
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than one might expect of a Sogdian author living in the Turfan oasis in close contact with 
Sogdian-speaking Manichaeans (see commentary to rl-2). 

Although I am conscious of its inadequacy, I am pleased to have the opportunity to 
offer this small gift to Gherardo Gnoli, who has done so much to elucidate the varied 
religious traditions of the Iranian peoples. At the same time I would like to express my 
thanks to the Berlin-Brandenburgische Akademie der Wissenschaften for allowing me to 
publish this intriguing text and to Werner Sundermann, who kindly checked a last-minute 
reading for me. I am grateful too to a group of colleagues who joined me in an intensive 
seminar on this text during the last months of 2001: Josef Elfenbein, Gunner Mikkelsen, 
Satoko Yoshie, and especially Sam Lieu and Francois de Blois, both of whom contributed 
many valuable suggestions and searched energetically, though ultimately without success, 
for a Syriac or other western source. 

The text below employs the following conventions: (xyz) = letters partially legible; 
(xyz) = uncertain traces compatible with the reading proposed; [xyz] = letters wholly re- 
stored; ••• = (approximate) number of missing or illegible letters. The manuscript is still in 
need of some cleaning and restoration, especially in the upper left part of the verso, where 
a few more letters may ultimately become legible. 

Text 

rl •••]•!! [ "](ty) mnz'ny qt sy(r') a 

r2 •••](• q««)' m't wb' smnw nwsy cn b by' prw.. 

r3 (r)ty qw b' tw'( wc)'wqy' c qy pr nwsqy' 6'bry qt syf 

r4 xcy.. yty q9(ry s)m(nw nws)y zyyrysqwn 't ynt'qry.. qOry 

r5 n' 'wx'y xypG w'(x)s.. p' dynd'ry wydb'y qw nywsnyt 

r6 s'r w'nw bwt qt( syr)'qty' wnf m'(t) nwsc zw'n byr8\. 

r7 ps' qt smnw nwsy xcy. sty ms wyny wstm'x pty'p 

r8 cn byysty syry mydc'nw nwsqy' sty., rty nwsy 'ycy 

r9 ny b(y)'p sty ny pcxsy.. p't cn s't 'ycy pyrnm xcy yty 

rlO cn s'ty yyrtrcyq.. nwqr qy qt' qwny nwsy pty'ry w'nc'nw 

rl 1 qyr' pr wst(m)'(x)y smnwy d nwsqy' wnwny b' pr b(yy)st(.) (s)n 

rl2 (p)'s'y fr(y) taw s'r.. 't cn sq' w'dy qw c'drcyq nywq'wy 

rl3 s'r.. yty cn pw "xwsyc zw'ny qw dyw'stync m(n)g (s)'r.. 

rl4 't cn pw yw'n yrywy qw qrm yty qt'ny s'r.. qt( m)yd 

rl5 (wby)ty c'nw m'x trs'qt w'bymsqwn.. qt syfryn 

rl6 nwsy byy fr(y)styty w't(ny)t. yty ms rw'(n)ty.. y(w'r) ny cn 

rl7 xyp8 ny(z)n' syfryn yty pr(y)st'y.. yw'r pr wyny xypG syr'qty' 

rl8 yty z'rcnwqy'.. ms ny qt(n)t ]yiy pr by'p spty by'nyq 

rl9 nws'qy'y. ny fr(y)styt ny ms rw'nt. pt(y)'r (wy)f qwnyq'n 

r20 qtsn prys pr tw' xyp9 byyst.. e yw'r qBry c'nw w'bysqn 

r21 qt [b](y)yst 't rw'nt "wqntyt xnt dn 'yqwncyq (x)sywny 

r22 by' p(rw)[..]( )ps' xy(d) pty'r(y) f qy pr (byys)t '(y)t.. ms s'cy 

r23 m't. qt ms pr xyd nwsy xsywny 'ys(y)ty.. qt cn wyny nyzn' 

r24 (m)'tnt byyst.. rty nwsqy' qd'c ny ywxyt ny ptyn bwt 
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r25 (cn) xyp8y cw (s)ty wyny.. ny ms ny'z sty wyny pr nyw "dy.. 
r26 (q)t pwrny qwny wyny qmpwny. ps' c'nw yxw'y(n)t byyst 
vl *](*yw) t«[" 

v2 (V)nw( n)'x (myn)'mnty dn (••t)[»» ](prw )[ 

v3 qy m't byy nwsqy'y dn sm(n)wy nwsq(y)'(y )p(r)w.. c('nw)[ yty] 

v4 (p)s'( y)w rwxsny dbtyq fry.. (y)w yijb'q )[dbty]q mnty(r)b'q. 

v5 (y)w sqyp'r dbtyq c'p'r.. yw( z')[wrqyn dbty](g mn)t(z)'wr.. 

v6 rty qy qt' b' qy pt(yr)y8 '(y)[ ](** dn )fry pr(w y)ty 

v7 wyny fr'qwny ny (byry).. g rty cw( ••••••••• mn)tyrb'q 

v8 (s)m(n)w qy p'yr (yrb'q)y.. (q)t m(w/yrZ>)'q (m')t c'nw yty 

v9 y(r)b' xw.. (r)ty q(wts)'(r )s(tt)y c'd(rcy)q y(ty qy )c(n w)'f 

vlO pw 'n(y)'m s(rdy? »it)s J r n'-yrb't m 't wyny. (x)y(d) r'8y 

vl 1 n'st wmt 'wts'^.. r)ty q' Q'b(r qsy wyny xy)p6 

vl2 z'wr qy yty ptys byrd'rt p(r )by'nyq nws(qy. xw)'t 

vl3 prywyryt h nwsy "w nyznyty.. rty qy w'(xz )w(yny prey.) 

vl4 rty q9ry n' -ywb nwsqy'. p('rw)ty my(d)c > nw w'byms(q).. 

vl5 fembd dw' wrySy xcy. rty ms pr wstmQx pr( byyst ZY) 

vl6 my(d )w'bt w'n qt dw 5 wryflyt xnt.. w'n(c)'(n)w sreyq 

vl7 qy yty xcy nwsqy' dbqyr'n b'xsy. byw qw syrqtyty 

vl8 byw qw ynt'(qry) s'r •:• 'dbtyq wprs (cw yrbyq(y' py)d'r •:■ ' 

vl9 ps's tyw nwqr wysnty n'trs'qy.. (q)[y] 'nz'nnt 

v20 pr dw'( nw)syt(.) qt byy y(r)b'q xcy. qd'( mn)tyrb'q.. 

v21 rty qd' byy yrb'q xcy. nwqr s'st m't smnw 

v22 m(n)tyrb'q (wb)'. p' cw byy (n)bnt sty. wyny smnwy nb(n)t 

v23 (ny)st.. ms cw smn(wy s)ty byy nb(n)t nyst.. p' qt sqw't 

v24 ms ywx'q nyst. q(9r)y "ms' wnym.. p' qt y(r)b'qy' 

v25 byy nbnt xcy.. ps' m(n)ty(r)b'qy' sm(n)wy nb(n)t (x)cy.. 

v26 nwqr s'cy m't wyny byy qt yrbyty pr xyp8 yrb'qy' 

v27 .. w .. .. w .. 

a Probably to be restored syr' as in line 3, but the paper is torn away above so that there is no longer any trace 
of suprascript points. b Mistake for dn. c The initial w- is partly visible on the photograph of the verso 
on a flap of paper which has been turned over under the glass. d The word begins with a blob which may 
be the result of a correction. e Not byysty (with Sims-Williams 1995b, 290). f Sic. 8 Quite 
uncertain. h Though n and y are not always clearly distinguished in this manuscript (cf. e.g. (m )'tnt, r24), 
it is hardly possible to read prywyrnt with Sims-Williams 1985, 95. '"' In red ink. 

Translation 

[First question, concerning eternity.] 

. . . you have confessed that [Satan is] good, [if] Satan could have been . . . eternally 
with God! So what has become (of) your witness which you gave concerning eternity, 
(namely) that it is good, that now you call Satan eternal and (at the same time) evil? Now 
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(5) do not contradict yourself, 4 for the preaching of the Electus to the Hearers is thus: do 
good so that you may obtain eternal life. But if Satan is eternal he also possesses paradise, 
a share of the bliss of the gods, just as (he) possesses eternity; and there is no attaining, no 
receiving something eternal, for it is before everything and (also) (10) after every(thing). 
Now, (anyone) who could perform eternal opposition (such) as would have been 
performed as a result of Satan's eternal existence 5 in paradise would have been victorious 
over the gods (and) would have cast them into dark hell, and from a seat on high to the 
nethermost depths, and from a life without precedence(?) to devilish jealousy, and from a 
soul without sin to evil deeds and wickedness. If ( 1 5) it should be as we Christians say, that 
the eternal God created the angels, and souls too, (as) spiritual (beings), nevertheless he 
did not create and fashion (them) from his own nature but by his grace and mercy; 
moreover they did not become capable - neither angels nor souls - of completely attaining 
the eternity of God. You will be able to say (20) that opposition befell your own gods. 6 But 
now, since you say that gods and souls are cognate with God the everlasting king, then it 
would also have been proper that that opponent(?) who came upon the gods should also 
have come upon that eternal king, if the gods were of his nature. Eternity never parts nor 
becomes separate (25) from what belongs to itself, nor does it need anyone else to fulfil its 
deficiency, but when the gods separated . . . (verso) . . ., namely, (their?) dwelling with . . . 
which belonged to God's eternity together with Satan's eternity, while on the other hand 
one (is) light, the other dark, one wise, [the other] ignorant, (5) one above, the other below, 
one [powerful, the other] powerless. Who could there be who was mixed . . . with the dark 
and would not discover its darkness? And how [can] Satan [be] ignorant? - (he) who 
persuaded(?) the wise (one) that he was ignorant although (in fact) he knew! And whither 
did that inferior (being) arise to go? - (he) to whom (the path) had been unknown for so 
many (10) endless years, (so that) he had not arisen thither by that path! And then who 
gave (away) his own power, which he (had) found . . . through the eternity of God, (so that) 
he weakened(?) those who are eternally of the same nature? And who went down after 
him? Now do not praise eternity, for, as we were saying, ( 1 5) the world is a mixture of two 
(principles), and he (= Mani?) says of the gods that even in paradise they are a mixture of 
the two, in accordance with (his) initial [error(?)], which is the twofold assignment of 
eternity both to the righteous and to the sinner. 

Second question, concerning wisdom. 

Now you (should) ask those non-Christians who confess (20) two eternal (beings) 
whether God is wise or ignorant. If God is wise, then it is appropriate that Satan should be 
ignorant, for what pertains to God does not pertain to Satan; moreover, what pertains to 
Satan does not pertain to God, for if it did there would be no distinction (between them). 
Now let us consider (carefully), for if wisdom (25) pertains to God but ignorance pertains 
to Satan, then it would have been appropriate for God to know by his wisdom . . . 



Literally 'do not break your word'. 
Literally 'Satan's eternity'. 

Literally 'opposition reached them, (that is, came) upon your own gods'. 
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Commentary 

rl-2: If the last word of rl is indeed syr', this would presumably be nom. sg. f. of the 
light stem syr- 'good' . Since a feminine form seems out of place, it may be better to restore 
*syr' [sire] as in r3, assuming that the points have been lost where the paper is torn away 
above r. For the use of a double-point (Syriac syame) over a word to indicate that a final 
aleph stands for [-g] rather than [-a] cf. Schwartz 1991, 159-160. Other instances in the 
present folio are q' 'who?', v 1 1 ; (wb)' 'should be', v22. The form sire can hardly represent 
the nom. sg. m. of the light stem syr-, but is rather an *-aka-stem (GMS § 1210; cf. also 
Sims-Williams 1996, 313, for Sogd. sire [sire] in Brahmi script); in r8 the same sire is 
employed as a noun 'good (things), blessing, bliss'. The unclear (q")' in r2 may be another 
*-aka-stem adjective; again, the paper is torn away above this word, so that there is 
nothing to prevent one from restoring *(<]")'■ 

In this part of the text the Christian writer attempts to lure his opponent into a logical 
contradiction. However, as Sam Lieu points out, no Manichaean would have fallen into 
the trap, since the starting point of the argument is a position - that what is eternal is ipso 
facto good - which he would have rejected. Spurious arguments such as this are common 
in the polemics of Christian authors who had no real contact with Manichaeans. The 
artificiality of the argument favours the assumption that the present text derives from a 
Syriac or other western source rather than being the work of a native of the Turfan oasis. 

r3: qw b' 'what has become of. . .?', literally 'where has . . . become?'. Cf. also ZKh 
t'yw"kt . . . k'w 'krt'nt 'what has become of the children?', VJ 1066-1067 (Benveniste 
1946, 65); kwyS'tn 'krt'y'nt 'what has become of them, how they may have fared', Ancient 
Letter II, 9-10 (Sims-Williams 2001, 268); and "f. 5", rlO in the Appendix below. 

r5: The use of the term dynd'r, which in Christian Sogdian means 'priest', in the sense 
of the Manichaean Sogdian SynS'r 'Electus' shows that the author or translator was not 
unfamiliar with the local Manichaean terminology. The use of wydb'y in the sense 
'preaching, sermon' is also specifically Manichaean, as pointed out by Sundermann 1984, 
234. Probably, therefore, the writer's replacement of the technical term nyws'k 'Auditor', 
a Manichaean Sogdian loanword from Parthian, with the synonymous present participle 
nywsny is not due to ignorance but is a stylistic choice comparable to that of an English 
writer on Manichaeism who prefers the native 'Hearer' to the foreign 'Auditor'. 

r8: mydc'nw nwsqy' sty 'just as (he) possesses eternity', literally 'just as eternity is (to 
him)', the pronoun wyny 'to him' being understood from the previous line. 

r9: b(y)'p 'attaining, attainment' represents the same verbal noun which is attested as 
'fiy'p in the "Sogdian fragment of the Manichaean cosmogony" (Henning 1948, 307, line 
21): x'n' rwxsn' z'y . . . kyy 'tysyywyy sk'wyyh '/Sy'pnyyst 'the Light Earth . . . whose height 
is unattainable'. Cf. also the present infinitive pr by'p 'to attain' in line 18. 

rl 1-12: qyr' 'would have been performed' . . . wnwnyb' 'would have been victorious' 
. . . (p)'s'y 'would have cast'. Since the Sogdian language possesses numerous modal 
forms which could have expressed the hypothetical nature of the actions envisaged here, 
the use of the simple imperfect indicative (or of the preterite as in s'cy m't 'it would have 
been appropriate', v26) suggests over-literal translation from Syriac. See Noldeke 1898 § 
259 on the use of the Syriac perfect in hypothetical clauses and Sims-Williams 1985, 54 ad 
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7v24, for further examples of the use of indicative forms in translating such clauses into 
Sogdian. 

Note the rare non-enclitic use of (s)n at the end of line 1 1 . 

rl3.cn pw "xwsyc zw'ny qw dyw'stync m(n)g (s)'r 'from a life without precedence(?) 
to devilish jealousy'. The meaning of mng 'rivalry, jealousy' was established in a previous 
discussion of this passage (Sims-Williams 1992, 285-286 with n. 23 on pp. 287-288), but 
"xwsyc remains problematic, since it is difficult to find a single meaning which suits the two 
passages in which it occurs. The other passage runs as follows: prw mn' "(zwn)t "xwsyc V 
w/i't pr x'n'kh Sw' [m'ty] z'tyty w/3't 'there would be no precedence(?) for my children in the 
house (if) it should belong to the sons of two [mothers]' (L69, lines 18-20, art. c*'/.,283). 

dyw'stync 'devilish' must be a pseudo-historical spelling for *dyw'styc, perhaps cre- 
ated on the basis of the alternation of the suffixes -mync and -myc (GMS §§ 334, 1 103), 
where the loss of -«- is probably due to dissimilation against the preceding nasal. Another 
example of the insertion of a pseudo-historical -n- is sry'qync in an unpublished C3 frag- 
ment (T II B 66, v4) for older sry'qyc 'chief (C2, see Sims-Williams 1985, 84 atf"40rl0). 

rl4: qrm 'evil deeds' < Skt. karma is another Eastern Manichaean (originally Bud- 
dhist) technical term which is not attested anywhere else in Christian Sogdian. Since it oc- 
curs here in a polemical context one may suspect that it has been "quite deliberately taken 
over from Manichean . . . usage" (Sims-Williams 1983, 136). If the present text is a local 
Central Asian composition, the occurrence of such a term creates no problem; if it is trans- 
lated from Syriac, one must attribute the choice of the term qrm to the translator, who 
might have selected it for its Manichaean connotations, for the sake of the alliterative 
phrase qrmytyqt'ny 'evil deeds and wickedness', ormerely because he needed a third near 
synonym to accompany yw'n and qt'ny. Cf. also "f. 5" (see Appendix below), which ap- 
pears to deal with the effects of karma, although the word qrm itself is not attested in the 
surviving fragment. 

rl8: On \yty 'capable' see Sims-Williams 1985, 57 ad 13vl8. The pointing, which 
indicates that the initial aleph stands for a short vowel, distinguishes dyat- (< *amyat~) 
from forms of the past stem ayat 'come'. 

rl9: The use of aleph to write short a in the second syllable of nws'qy'y is also attested 
in t'r'qwny, v7, and b'xsy, vl7. 

rl9-20: pt(y)'r (wy)t' qwnyq'n qtsn prys pr tw' xyp9 byyst, literally 'opposition - you 
will be able to say that it reached them, (that is, came) upon your own gods'. If -sn is not 
merely redundant, one has to assume an odd change of construction, prys being construed 
first with a direct object -sn and then with the prepositional phrase pr tw' xyp9 byyst. 

r21: "wqntyt 'cognate' is derived from an unattested *qnt 'family' (equivalent to the 
rare Buddhist Sogdian knt, which is only attested in hendiadys with kwtr 'id.'). 

r22: xy(d) pty'r(y) qy pr (byys)t '(y)t. One expects the abstract pty'r 'opposition, 
adversity', as in the comparable phrase in lines 19-20. Unless pty'r(y) is a mere mistake, it 
may be an otherwise unattested *-a£a-derivative with the sense of a nomen agentis 
'opponent, adversary'. 

r24: ywxyt 'parts' is clearly intransitive, as are yxwyt, P7.83 (Benveniste 1940, 97), 
mdyxw'y'nt, Tale K, line 1 (Henning 1945, 485). In view of GMS § 541, it is possible that 
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these forms attest an intransitive present stem * yuxay- < *yixway- contrasting with the 
transitive yuxay < yixway. However, since the development of -ay- via -ay- to -e- is well 
attested in late Sogdian texts (as in ywxyt(q)' [yuxetka] 'shall separate (tr.)', C2/48r28, 
Sims-Williams 1985, 88), and since spellings with -> in Sogdian script are always 
ambiguous, it is hard to exclude the possibility that all the forms belong to a single present 
stem (yixway/yuxay > yixway /yuxay) which was indifferent as to transitivity. 7 

r26: In view of the preceding note, one cannot be sure whether yxw'y (n)t is transitive 
or intransitive. It is also uncertain whether the initial y- stands for yi- (pres.) oryl- (impf.), 
though the absence of the metathesis found in ywxyt suggests that the latter may be more 
likely. 8 At least the pointing with ' [a] makes it clear that the ending is -amd rather than 
-emd, thus ruling out an optative form. 

vl : Since the upper margin is torn away there is no way to tell how many lines (if any) 
are missing between r26 and vl. 

v8: p'yr is evidently 3 sg. impf. of an otherwise unknown verb *pyr-, for which the 
context seems to require a meaning '(falsely) persuade, dupe'. Cf. Khotanese jsir- 'to 
deceive', ttdjser- 'to dispraise', pajaruna- 'abuse'? 

v9: The artificial spelling with double -tt- serves to distinguish stty 'arose' from sty 
'is'. This convention presumably originated in Sogdian script (see GMS § 864), whence it 
was taken over into both Christian and Manichaean Sogdian (cf. Sundermann 1988, 
178-179, lines 51 and 85, and GMS § 864 respectively). 

If y(ty) is rightly read, it is presumably not the particle and conjunction 'and; that' but 
the past infinitive of sw- 'to go' (Sims-Williams 1985, 164 ad 87v7). The construction 
s(tt)y . . . y(ty) 'arose to go' (two verbs of motion, finite form plus infinitive) may perhaps 
be compared with that of forms of f}'w 'approach' with following infinitive tyty 'to enter' 
or pr'yt 'to reach' (for which see Yoshida 1995, 67-70). 

v 1 0- 1 1 : (qy) . . . n 'yrb 't m 't wyny 'to whom it had been unknown ' . When a past partici- 
ple (or other *-aka-stem adjective) is negated with the prefix n'- it is usual to drop the 
*-a&a-suffix; cf. n'-swf$t 'unbored', Tale A, line 55 (Henning 1945, 467) and many other 
examples cited in GMS §§ 1156 and 1158. Hence n'yrb't may be regarded as the expected 
negative equivalent of yrb'ty 'known'. Similarly, it's t [na-sat] wm't should be the negative 
equivalent of * stty wm't 'had arisen' (pluperfect, cf. GMS § 860), though in this case it is 
surprising that the participle rather than the auxiliary was negated. 

vll-13: The one who 'gave (away) his own power' is presumably the First Man and 
'those who are eternally of the same nature (with him)' the Five Light Elements. In that case, 
the one who 'went down after him' (line 13) should be the Living Spirit. The point of this 
series of rhetorical questions is not made explicit. I suppose that the writer's intention is to 
cast scorn on a myth which he regards as self-evidently preposterous, in particular because 
all the gods alluded to are essentially identical ('of the same nature') with one another. 



The latter solution seems to be favoured by the long -a- of yxw'y [yixway] 'she parted (intr.)', 

C2/87r5, but this may be a special case, see Sims- Williams 1985, 163 ad loc. 
g 

In C2, too, the impf. stem yxw'y contrasts with a pres. stem ywxf)y, though in view of the small 
number of forms attested this may be a matter of chance. 
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ptys in line 12 seems to be an otherwise unknown word. A connection with Avestan 
paitisa- 'adversus' is formally possible (cf. Sims-Williams 1985, 107 ad 55v26) but does 
not provide an obviously suitable meaning. Another problematic form is prywyryt in line 
1 3, which (if it is correctly written) can only be 3 sg. impf. opt. middle. On the phrase xw't 
prwyrlprwrt 'to weaken(?)' see ibid., 95 ad 48vl4. 

vl4: my(d)c'nw w'byms(q) 'as we (= you and I) were saying', referring back to a point 
mentioned earlier in the discussion. As Francois de Blois points out, the apparently 
obvious translation 'as we (Christians) say' (cf. c'nw m'x trs'qt w'bymsqwn, rl5) is 
unacceptable in view of the fact that the doctrine described is not really a Christian one. 

vl5: ZFhas the shape of "yz" (cf. Schwartz 1991, 162-163), in which form it is often 
used in C3 as an alternative spelling for 't or yty 'and'. Here ZY appears to be a mere 
line-filler, a usage which is well attested in Christian Sogdian in general (Sims-Williams 
198 1 , 350 n. 14) although I have not found any other clear examples in the C3 fragments. 

vl6: The unidentified subject of the verb w'bt 'he says' is presumably Mani, as may 
have been made clear earlier in the text. 9 It is unlikely that the writer was so ill-informed as 
to suppose that the Manichaeans really believed that the gods in paradise are 'a mixture of 
the two (principles)' . From the way in which the point is put, it seems rather that he regards 
this as a logical consequence of the 'twofold assignment of eternity both to the righteous 
and to the sinner' (lines 17-18). Cf. the point made in r7: 'if Satan is eternal he also 
possesses paradise'. 

vl9: ps's is a highly unusual combination of 2 sg. impv./w ' 'ask' + enclitic pronoun -s 
'it', presumably representing the direct object of the verb. 

Appendix: Fragments from the Nachlass of Olaf Hansen 10 
7-4" 

Hansen only transcribed parts of rlO-14, leaving no information on the contents of 
rl-9, rl5-17 or the verso. The tentative identification of this folio as belonging to the text 
published above is chiefly based on the repetition of w'bysqn 'you say', cf. r20 above; also 
the phrase [cn Jw'f srd mts'frj '[since] so many years ago' is paralleled by c(n w)'f pw 
'n(y)'m s(rdyt mt)s'r 'for so many endless years' in v9-10 above. 

'(10). . . you say {w'bysqn) . . .(11). . . [since] so many years ago {[cn Jw'f srd mts'frj) 
. . . (12) . . . you say {w'bysqn) . . . (13) . . . becomes as if dead from . . . (14) . . . you say 
{w'bysqn) that the . . .'. 

J. 5", r 1-19 

This passage, which is followed after a gap of a few lines by the beginning of a text on 
omens, possibly contains the conclusion of our anti-Manichaean tract. This is suggested 
primarily by the reference to the non-Christian doctrine of transmigration in lines 13-15; 



One can hardly compare the elliptical use of the phrase c'nw frm'yt 'as He (= Mani) says' in 
Manichaean Sogdian (Henning 1937, 53 ad 476). 

10 For the text see Sims- Williams 1995b, 291 and 293; for commentary on f. 5rl-19, ibid., 297-299. 
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additional pointers are the use of the rare idiom qw b' 'what has become of. . .?' in line 10, 
cf. r3 above, and the first Christian Sogdian attestation of the Indian loanword pr'ny 
'insect' (= Manichaean pr'ny, Buddhist pr'(')n'k< Skt. pranaka-) in line 1 4, to be added to 
the list in Sims-Williams 1983, 140. 

' . . . I [say] that when anyone [is] a sinner in this (2) world, then (it is his) body (which) 
endures all (the punishment, namely,) the verdict and disgrace of all sinners, (3) the 
scourging with the rod, (and) the confinement of slaves; but when you train the body (4) to 
walk on the path of excellence, then (your) soul is saved. All this world's (5) labour you 
endure, and (in the world) beyond you are known (as someone) without reward! (6) 
Having acquired wealth in the body and having laboured in the body, (7) one distributes 
gifts to the poor [in the body] and (8) one observes the fasts [with great] labour [in] the 
body; it would be troublesome, having borne ... (9) and to cast oneself upon (God's) grace 
and in the soul ... (10) it is [said]: "What has become of(<7w b') the power of works, which 
(11) could not raise . . . to heaven and [the neglect] of which (12) could not bring . . . down 
[to] hell and evil punishment?" ... (13) is held only (in respect) of the soul. Sometimes 
[karma (?) brings the soul down] to hell, [sometimes] (14) it introduces (it) into the body 
of insects, and sometimes [into that of] birds . . . (15) the soul like a wheel in water. But this 
. . . (16) goes with . . . to the soul very separate(?) . . . (17) might be a [fr]iend, and disgrace 
. . . (18) ... an enemy's advice . . . (19) . . . little . . .' 
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Fragments of the Ratnakuta-sutra (Kasyapaparivarta) in Khotanese 

(Plates 11-12) 



Prods Oktor Skjaerv0 

A large folio of a Buddhist text containing the name Ratnakula (Kha. vii. 1) was pub- 
lished by Bailey in his Khotanese texts V (1963). Since then, nobody, including myself, had 
tried to locate the text in the Ratnakuta-sutra, presumably because, in its present form, this 
is an enormous compendium of texts. It was therefore entirely by chance, one day, as I was 
waiting for the lift in the Widener Library at Harvard, that my glance fell on a book with the 
title A treasury of Mahayana siitras (ed. Chang, 1 983). Taking a closer look, I saw it con- 
tained translations from the Chinese version of the Ratnakuta-sutra, and, my interest hav- 
ing been kindled, I leafed through it more purposefully. It took no more than a few seconds 
before I saw the characteristic passage of the dharma ship (§ 1 54 below). Within a couple of 
hours, I had identified two more fragments from another manuscript, both of which con- 
tained references to the '500 monks' who feature prominently in the text. 1 Further search 
proved fruitless, however; but, when R. E. Emmerick sent me the typescript of the new edi- 
tion of the Khotanese texts in St. Petersburg, by the same criterion, I was able to identify a 
rather well-preserved folio in two pieces in that collection. 2 All in all, we have fragments of 
four folios, one large and one small of one manuscript with five lines, and large parts of two 
folios of two manuscripts of four and six lines, respectively. Judging by paleography and or- 
thography, the four- and five-line manuscripts may be slightly older than the six-line one. 

I am pleased to present this edition of the fragments identified so far to my friend and 
colleague Gherardo Gnoli, whose interests range across the entire field of early Iranian, 
but also in memory of our deeply regretted colleague, Ronald E. Emmerick. 

The Khotanese passages are all from the Kasyapaparivarta? "the original Ratnakiita 
Sutra" (Chang 1983, xv), of which a Sanskrit manuscript, found near Khotan and sold to 
N. F. Petrovskij, consul of Kashgar and now in the St. Petersburg Petrovskij collection, 
was edited by A. von Stael-Holstein (1926, see pp. 204-205) and recently published by 
Vorobyeva-Desyatovskaya's (2002). A single folio of another manuscript, also from 
Khotan (the "Khotan folio" below) and reconstructed by J. W. de Jong (1977), supplies 
much of the text of §§ 132-134 missing in the Petrovskij manuscript. The Chinese version 
is in the Taisho no. 310, pp. 631-633. See also Weller 1933, Pedersen 1980, Oguibenine 
1994. 4 



1 Photographs of the manuscripts in the British Library are published by kind permission of the British 

Library Board. 

2 

Vorobyeva-Desyatovskaya's (2002, ix) "[t]wo Khotanese Saka fragments of the KP". 

A citation from the text has also been identified in a Late Khotanese (10th-century) text in a 
manuscript from Dunhuang (see M. Maggi in this volume). 

Since the space allotted unfortunately did not permit the inclusion of a glossary and a commentary, I 
have kept comments to a minimum. I am grateful to Klaus Wille for sending me a list of publications of the 
Sanskrit fragments of the sutra. 
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The manuscripts are: 

Kasy 94.7-21: H 144 NS 83 (Bailey 1963, 52; British Library shelfno. IOL Khot 1 63/1). 
Kasy 131.6-134.6: Hard. 077.2 (Bailey 1963, 282, BL shelfno. Or. 12637/72.10). 
Kasy 141.8-143.2: SI M 10 (Emmerick-Vorob'yeva-Desyatovskaya 1995, pi. 166; publ. 

in Emmerick-Vorob'yeva-Desyatovskaya 1995, 176-177). 
Kasy 154.9-157.5: Kha. vii.l, folio 43 (Bailey 1963, 182; BL shelfno. IOL Khot 36/2). 

Text and translation 5 

§94 

94.7 (rl) briyorfa paskala u dyanai paskala. u adyanei paskala pasemate kacpna . . . 
arusa'.] 

'For relinquishing the section of desire, the section of that which is visible, and 
the section of that which is invisible [making no resolves is the medicine]'. 
sarva-kamadhatu-rupacMrv-ampyadhata-prahaM cikitsa : 

hdod-pahi khams dan \ gzugs-kyi khams dan \ gzugs med-pahi khams thams-cad-la 
gnas-pa spah-bahi phyir smon-pa med-pa dan \ 

94.8 [. . .] 

94.9 [nai? (r2) a]«oskajsya hara oskajsya nai [h]aranu bise skaugye anauskajsyateta 
hvanamf- . . .] 

'[Neither?] (are) non-everlasting things everlasting, nor (are) all the samskaras of 

things: [. . . the] stating of non-everlastingness [is the medicine(?)]'. 

anitye nitya-samjfiayah anityah sarva-samskara iti cikitsa : 

mi rtag-pa-la rtag-par hdu-ses-pa-la | hdu-byed thams-cad mi rtag-pa dan \ 

94.10 [. . .] (r3) rrasta datlgya arusa' 

'[As for the semblance of bliss in suffering, (stating) that all the samskaras are 
suffering(?)] (is) the *right medicine according to the Law', 
duhkhe sukha-samjnaya duhkha sarva-samskara iti cikitsa : 

sdug-bshal-ba-la bde-bar hdu-ses-pa-la \ hdu-byed thams-cad sdug-bshal-ba dan \ 

94.1 1 u a-uysananu haranu hara vata uy[sane syamata? . . .] 

'And [(as for) the semblance of] self in things belonging to things(?) having no 

self, [(stating) that all things are self-less is the medicine(?)]'. 

anatmlye atmlya-samjnaya anatmana sarva-dharma iti cikitsa : 

bdag med-pa-la bdag-tu hdu-ses-pa-la \ chos thams-cad bdag med-pa dan \ 



In the Khotanesc text, the following conventions are used: italics = aksaras not clearly visible; [ ] = 
part of ms. missing (broken out, torn off); ( ) = editor's additions; x = trace of aksara; '- ('ai-) = transliteration 
of the aksara initial a- with vowel marks; a = long -a written with the superscript -a-sign; "ttra/mu" word 
divided between two pieces of the ms; ". ? ." in the translation means word of unknown meaning. The 
Sanskrit text follows that of Stael-Holstein with slight normalization; the Tibetan is taken from 
Stael-Holstein's edition. I have used a regular danda "|" instead of the period of the Sanskrit manuscript. 
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94.12 (r4) [u ce asura] inda ttanu vata surattete syamata. ttanu tsasta nasama arusa'. 

'[And] (as for) the semblance of purity in those [who] are [impure], for them 

quiet extinction is the medicine'. 

asubhe subha-samjnayah samtam nirvanam iti cikitsa : 

mi sdug-pa-la sdug-par hdu-ses-pa-la \ mya-han-las hdas-pa zi-bas gso-ba dan | 

§95 

95.1 u [. . .] (r5) arusa[']. 

'And [the four . . . (are)] the medicine [for . . .]'. 

catvari smrtyupasthanani kaya 6 -vedana^itta-dharma-samnisntanarn cikitsa : 

lus dan \ chor-ba dan \ sems dan chos-la gnas-pa-rnams-la dran-pa he-bar gzag-pa 

bii-ste | 

95.2 cu ye ttarandaru hamdaro jsei'nu vata aysda tamde u tta[randar- . . .] 

'If one regards closely the body (and) *intimately and one [does not . . . that(?)] 
the *body [is the self(?)].' 

kaye kayanupasyi viharati na ca kaye kayanupasyanayam atma-drstyam patati | 

de-la lus-la lus-kyi rjes-su Ita-ba can-du gnas kyah \ lus-kyi rjes-su Ita-bas bdag-tu 

Ita-bar mi Ituh-ba dan \ 

95.3 [. . .] (vl)-aaste. kaneh[a]de vi[yana]nudy[e]matejsauysanyemanama[t- . . .] 
'[And/If] one dwells in [the consideration of suffering in suffering(?)], but if one 
does not, through the view of sufferings, [fall into] the thinking of the self, 
vedanayam vedananupasyi viharati na ca vedananupasyanaya atma-drsti-gatena patati | 
chor-ba-rnams-la chor-bahi rjes-su Ita-ba can-du gnas kyah \ chor-bahi rjes-su Ita-bas 
bdag-tu Ita-bar mi Ituh-ba dan \ 

95.4 [. . . (v2) u]ysano manate. 

'[And/If one dwells in the thinking of the mind in the mind and one does not, 

through the view of mind], think of (it as) a self . 

citte cittanupasyl viharati na ca cittanupasyanayam jiva-drstiye patati | 

sems-la sems-kyi rjes-su Ita-ba can-du gnas kyah \ sems-kyi rjes-su Ita-bas bdag-tu 

Ita-bar mi Ituh-ba dan \ 

95.5 u haruso' hara aysda tande. ne hade va ha>[anu . . .] 

'And (if one) regards things in things and still (one) does not, [through the view 
of] things, [think of a person]'. 

dharme dharmanupasyl viharati na ca dharmanupasyanayam pudgala-drstiye patati | 
chos-la chos-kyi rjes-su Ita-ba can-du gnas kyah | chos-kyi rjes-su Ita-bas bdag-tu 
Ita-bar mi Ituh-bas gso-ba dah \ 

95.6 [. . . (v3) ha]ranu janaka. 

'[The four true destroyers(?) are] the destroyers of [all evil] things', 
catvari samyak-prahanani sarvakusala-dharma-prahanaya cikitsa | 
yah-dag-par spoh-ba bzis ni mi dge-bahi chos thams-cad spoh-ba dah \ 



The ras. has kaye with -e, apparently in anticipation of the next aksara. 
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95.7 bisanu ssaranu haranu ha(m)beramate gglha[re?] 

'The fulfillments of all good things are of assistance(?)'. 
sarva-kusala-dhama-paripuryaih samvartamte | 

dge-bahi chos thams-cad yohs-su rjogs-par hgyur-ba dan \ 

95.8 [. . .] (v4) -y- rtnda. 

'[Through(?) the four rddhipadas] (one) makes [abandonment of the grasping for 
body and mind(?)]'. 

catvaro-d-rddhi-padah kaya-citta-pinda-grahotsargaya 7 sarnva(rtam)te 8 cikitsa : 
rju-hphrul-gyi rkah-pa bzis ni lus dan sems-la ril-por hjin-pa hdor-bar hgyur-ba dan \ 

95.9 u pamjsa pata'na amratete u dideta hamurgyateta. batandeta [. . .] 

'And the five powers [are the medicine for] unbelief, sloth, forgetfulness, 
confusion, [lack of mindfulness, and evil knowledge]'. 

pamcendriyani pamca-balani asradvya 9 -kausidya-musita-smrti-citta-viksepa-asampra- 
janyata-dusprajfiata-cikitsa : 

dbah-po lha dan stobs lhas ni ma dad-pa dan \ le-lo dan \ brjed-has-pa dan \ mam-par 
gyeh-ba dan \ ses-bzin-med-rnams gso-ba dan \ 

95.10 [. ..] 

95.11 [. . .] (v5) f\ pande. jadanu kye kura panda pastata anyattirthyanu arusa'. 
'[The noble eight]fold path (is) the medicine for the foolish heretics who have set 
out upon false paths'. 

aryastamgo marga dausprajna-sarva-parapravadinam ku-marga-pratipannanarn cikitsa : 
hphags-pahi lam yan-lag brgyad-pas ni hchal-bahi ses-rab dan \ phas-kyi rgol-ba 
thams-cad dan \ lam han-par zugs-pa-rnams gso-ba-ste | 

95.12 sa ka[syava . . .] 

'This, Kasyapa, [is said (to be) the real medicine]'. 

iyam ucyate Kasyapa bhuta-cikitsa : 

hod-sruh hdi ni yah-dag-pahi gso-ba zes byaho \ \ 

*** 

§ 131 

131.6 [. . .(rl)napahl]sata|| 

'. . . does not] *let go . . .'. 



Vorobyova-Desyatovskaya transliterates the subscript -r- with a thickening of the left tip as ~vr- y but 
this is just a variant of -r-, not the Khotanese-type -rr-, which is characterized by curling in toward its own 
beginning below the aksara, not the flourish often seen at the tip of a regular -r-. 

Not samva(rtan)te as Vorobyova-Desyatovskaya, no doubt by a lapsus. 

-dv- is a common "mistake" for -ddh- in Nepalese mss., for instance, but I have not come across it 
before in mss. from Khotan. 
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evam eva Kasyapa bahusruto lpa-prayatnena sarva-klesan visodhayati mahaprajna- 
ratna-svabhavam [e]va na vijahati 6 | || 

[Not Tib.] 

§ 132 

1 32. 1 ttra/mu manarndu Kasyafva . . .] 
'Just like that, O Kasyapa . . .'. 

10 tad yatha{pi nama} Kasyapa mrta{ka}sya {sirasi suvarna}-mala | evam eva Kasyapa 
duhsilasya kasaya{dharanam} drastavyam 

hod-sruh hdi-lta-ste \ dper-na mi-rohi mgo-la gser-gyi hphreh-ba btags-pa de-biin-du 
chul-khrims hchal-pa hur-smrig gyon-par bltaho \ 

132.2 [. . .] 
§ 133 

133.1 [. . .] (r2) x va -einda gune u a'juva [. . .] (r3) kho sa ttita -a x [. . .] 

'. . . hair and *nails . . . When he then [puts on his head a wreath . . .(?)'. 

tad yatha{pi nama} Kasyapa avadata(-vastra-vasinah susnatasya suvili<pta>sya <su- 

vich>inna-kesa-nakhasyavadata)" vastra-pravrtasya pravara-candananuliptasya sre- 

sthiputrasya {va raja-putrasya va} sirasi carnpaka-mala{baddham bhavet} 

hod-sruh hdi-lta-ste \ dper-na choh-dpon-gyi bu-zig legs-par khnts byas-te | legs-par 

mam-par byugs-la \ skra dan sen-mo bregs-nas | gos dkar-po bgos-te \ can-dan 

mchog-gis bkrus-pahi mgo-la cam-pa-kahi me-tog-gi hpreh-ba thogs-pa 

133.2-3 [. . .] 

133.4 [. . .] (r4) parehamda [. . .] 
'. . . practicing restraint . . .'. 
{susnatasyanuliptasya sresthiputrasya sobhan[am] 
[sirse ca]npaka 12 -maleva subha-gandha manoramam 
yatha tatheva kasayam sarnvara-sthe bahu-srute 
drastavyam sila-sampanna-j[ina-putre] gunanvite 2 || } 
legs bkrus legs-par byugs-pa-yi \ choh-dpon bu-yi mgo-bo-la \ 
cam-pa-ka-yi me-tog hphreh | dri-zim yid-hoh btags-pa mjes | 
de-bzin chul-khrims Idan gyur-cih \ mah-thos chul-khrims phun-sum chogs \ 
rgyal-bahi sras-po yon-tan Idan \ de-la hur-smrig de-bzin mjes | 

§ 134 

134.1 [...] 

134.2 [. . .] (r5) -a" paraha vlra. x x [. . .] 
'. . . in/during restraint . . .'. 

iha Kasyapa ekatyo bhiksuh pratimoksa-sarnvara-samvrto viharati | acara-gocara-sam- 
panna anu-matresv avadyesu bhaya-darsi samad[a]ya siksate siksapadesu | 



Text omitted in the Khotan folio is in { (.Text broken out in both mss. is in < >. 
The passage in parentheses is not in SI P/2 ("jump" omission). 
'Sic, with ligature n-p. 
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hod-sruh hdi-la dge-sloh kha-cig chul-khrims dart Idan-pa yin-te \ so-sor thar-pahi 
sdom-pas bsdams-cih gnas \ cho-ga dan spyod-yul phun-sum chogs \ kha-na ma tho-ba 
phra-rab-rnams-la yah hjigs-par Ita \ 

134.3 [. . . (vl) hvanjata se uysana s'a [. . .] 
'. . .*says (it is) the self, he . . .'. 

parisuddha-kaya-karma-van-manas-karmana samanvagato viharati | parisuddhajivah sa 
ca bha[va]ty atmavadi ayam Kasyapa prathamo duhsilah silavamtah-pratirupako 
{drastavyah || } 

yah-dag-par blahs-te bslab-pahi gii-rnams-la slob-cih \ lus-kyi las dan \ hag-gi las dan \ 
yid-kyi las yohs-su dag-pa dan Idan-par gnas-pas hcho-ba yohs-su-dag kyah \ de 
bdag-tu smra-ba yin-te \ hod-srun de ni chul-khrims hchal-pa chul-khrims dan Idan-pa 
Itar bcos-pa dah-poho 1 1 

134.4 [. . .] (v2) x u kho site 'ai [. . .] 

'. . . he learns the vinaya], and when he has learnt (it) . . .'. 
punar aparam Kasyapa ihekatyo bhiksur vinaya-dharo bhavati | pravarta-vinayo 
vinaya-guptih-pratisthitah satkaya-drstir asyanucalita bhavati | ayam Kasyapa dvitiyo 
duhsilah sllavamtah-pratirupakah || 

hod-srun gian yah hdi-la dge-sloh kha-cig hdul-ba hjin-cih \ hdul-ba-la zugs-te \ 
hdul-bahi c'hul-la gnas-pa yin yah hjig chogs-la Ita-ba-las ma bskyod-pa yin-te \ 
hod-sruh de ni chul-khrims hchal-pa chul-khrims dan Idan-pa Itar bcos-pa gnis-paho \ \ 

134.5 [. . .] (v3) k]asyava ky[e . . . (v4) p]yuste puvei'tta hariysa[ta . . .] 

'. . . Kasyapa, he who [dwells in love(?) . . . When] has heard [that all things are 
without birth(?), then] he fears, trembles . . .'. 

punar aparam Kasyapa ihekatyo bhiksur maitra-vihari bhavati satvarambana <. . . 
pri>naya samanvagatah sa ca ajati sarwadharmanam srutva 13 utrasati | samtrasati | 
samtrasam apadyate | ayam Kasyapa trtlyo duhsilah silavantah-pratirupakah || 
hod-sruh gian yah hdi-la dge-sloh kha-cig byams-pa-la gnas-pa yin-te \ sems-can-la 
dmigs-pahi byams-pa dan Idan-pa yin yah hdu-byed thams-cad-la skye-ba med-pa 
thos-nas \ skrag-ste kun-tu dhah-bar hgyur-zih kun-tu rab-tu dhah-bar hgyur-ba de ni 
hod-sruh chul-khrims hchal-pa chul-khrims dan Idan-pa Itar bcos-pa gsum-paho \ | 

134.6 [. . . (v5) k?]y[e] buljse bise uspurre na[te . . .] 

'. . . *who has received/grasped all virtues complete . . .'. 

punar aparam Kasyapa ihekatyo bhiksuh dvadasa-dhatu-guna-sama<da>ya vartate 
upalambha-drstikas ca bhavaty ahamkara-sthitah 14 ayam Kasyapa caturtho duhsilah 
silavanta-pratirupako {drastafvyah || ]} 

hod-sruh gian yah hdi-la dge-sloh kha-cig sbyah-pahi yon-tan bcu-gnis yah-dag-par 
blahs kyah | dmigs-par Ita-ba yin-te \ har hjin-pa dan \ ha-yir hjin-pa-la gnas-pa de ni 
hod-sruh chul-khrims hchal-pa chul-khrims dan Idan-pa Itar bcos-pa bii-pa ste \ \ 



Khotan folio v3: [sa]manvagatto bhavati. jatim ca sarwa-samskaranarn srutva; cf. Tib. hdu-byed = 

samskara. 
14 

Khotan folio v4: ahamkara-mamamkaraf. . .]. 
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§ HI 

141.8 [. . .] (rl) x vara dyanyau jsa tsastu suhu a'mane. 

'[. . . Therefore,] we are sitting in [a forest retreat] with (our) meditations in quiet 
and bliss'. 

yam hi bhagavan dharmam desayati tarn ava dharma-desanam nava(ta)ravo nava- 
gahamahe | n(a)dhimucyavahe | utrasavah samtrasavah samtrasam apadyamahe | tav 
avam aranyayatanesu sukham viharisyamah 

kho-bo-cag ni bcom-ldan-hdas-kyis chos bstan-pa gah yin-pahi chos bstan-pa de-la mi 
hjug-ste | ma rtogs ma mos-sih skrags-te | kun-tu dhahs \ kun-tu rab-tu dhahs-par 
gyur-nas kho-bo-cag dgon-pahi gnas-rnams-su bsam-gtan-gyi bde-ba-la reg-par 
gnas-par byaho \ 

§ 142 

142.1 tta va panij[sa sa]/[e] samana rtanu na (r2) [. . . hvatan]rfa se tta buhu Aayunyau 
gyasti gyastanu balysa d[a]t[i] hvanarnato ne natu (r3) [yanama . . . ne na? a]ysmu 
bajsate sta u nai ah\a. hamata ma pva'na na hamata u hariysa u ham -y- (r4) [. . . 
ara]/mo' jsamane vara janmyau suhyau suhu a'mane 

'And the five hundred monks [. . . said] to them: Thus we, O friends, [can] not 
grasp the teaching of the Law of the Buddha, Lord of Lords; [our] mind has [not] 
Tafhomed (it), and we have not become . ? . to it. Fear has arisen in us and 
trembling and . ? . We shall go to the forest retreats. There we shall sit blissfully in 
the bliss of meditations'. 

tany api pamca bhiksu-satany etad avocan vayam apy ayusmamto bhagavato 
dharma-desana navataramo navagahamahe nadhimucyamahe | utrasavah samtrasavah 
samtrasam apadyamahe | te vayam aranyaya(ta)nesu dhyana-sukha-viharair vihari- 
syamah 

dge-sloh lha-brgya-po de-dag-gis hdi skad ces smras-so \\ che-dah Idan-pa-dag 
kho-bo-cag kyah bcom-ldan-hdas-kyis chos bsad-pa-la mi hjug-ste \ ma rtogs ma mos- 
sih skrag-ste kun-tu dhahs | kun-tu rab-tu dhahs-par gyur-to \ \ dehi phyir kho-bo-cag 
dgon-pahi gnas-rnams-su bsam-gtan-gyi bde-ba-la reg-par gnas-pa-rnams-kyis gnas- 
par byaho \ \ 

142.2 narmata va samana ttaranu (vl) [hvatanda se hayu]nyau nyama ne hade sujatana 
pharu hvanama abata-hvanona u khijama(v2)[te . . .] 

'Then the (two) magically-produced monks [said] to those (others) [. . .]: O 
friends, let us sit down, but we shall not speak much with one another. 
Not speaking ill (of others) and (absence of?) quarelling [is the Law for 
monks(?)]'. 

nirmitakav avocata samgayisyama vayam ayusmamto na vivadisyamah avivada-paramo 
hi sramana-dharmah 

sprul-pa-dag-gis smras-pa \ che-dah Idan-pa-dag dehi phyir bdag-cag yah-dag-par 
bgro-bar byaho | rcod-par mi byaho \ rcod-pa med-pa Ihur len-pa ni dge-sloh-gi 
chos-so | 

142.3 [cu ju ha]yunyau hvfnde se paranarvana. tta kama hara ce bisa hala nasamate 
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'[For what,] O friends, is called "parinirvana"? What kind of thing (is it) that 
becomes extinguished everywhere?'. 15 

yad iha-m-ayusmanta ity ucyate parinirvanam iti | katamah sa dharmo yah 
pari[nirva]syati 

che-dah Idan-pa-dag gah hdi yohs-su mya-han-las hdas-pa zes bya-ba gah yohs-su 
mya-han-las hdah-bar hgyur-bahi chos de gah | 

§ 143 

143.1 u (v3) [ttina ttaranda]ro ce uysa[na] aya o 16 uysnora o v[a] jivata o paraka o 
pugala o (v4) [. . . kamye?]y'imgye jsa nasama hamate 

'And [in this] body, what would be a self or a being or life or a nourisher or a 
person or [. . .] by [whose] destruction extinction occurs?', 
kascit punar 17 asmim kaye atma va satvo va jivo va jamtur va pausau va pudgalo va 
manujo va manavo va karta va karako va vedako va janako va samjanako va utthapako 
va yah parinirvasyati | 18 

lus hdi-la bdag-gam \ sems-can-nam \ srog-gam \ skye-ba-poham \ skyes-buham \ gah 
zag-gam \ sed-las skyes-sam \ sed-buham \ gah yohs-su mya-han-las hdah-bar hgyur \ 
gah zad-pas yohs-su mya-han-las hdah \ 

143.2 tta va pamjsa sate samana tta A[v]a[t]anda se britiye [. . .] 

'Then those five hundred monks spoke thus: [The cessation] of desire, [hatred, 
and folly, O friends, is parinirvana]'. 

te ahuh raga-ksayaya dvesa-ksayaya moha-ksayaya ayusmanta parinirvanam iti | 
de-dag-gis smras-pa \ hdod-chags-zad \ ie-sdah-zad \ gti-mug-pas yohs-su mya-han-las 
hdaho\\ 

* * * 

§ 154 

154.9 [. . .] (rl) x byoje haspijsye jsa bayana ku huduvo tcalco maA:kuva 19 jsate || 

'It should be conducted with application (and) dedication when the *ship goes 
toward the two shores'. 

vipasyana-pra[yo]ga | ubhayor antayor asakta-vahini | 
lhag-mthoh-gis sbyor-ba mthah gnis-la ma-chags-par hjug-pa \ 

154.10 aysdatargya suhyana || x x x [. . . (r2) s]s- [pa]/i[a]sta 

'The domain should be prepared. [. . . its sound] *free from [. . .]'. 
hetu-dharma-yukta vipula-vistirnaksaya-prahana-bhandha vighusta-sabda 



This is an etymologizing rendering, with bisa hala = pari- and ndsamdte = nirvasyati. 

Between o and uysnora there is a subscript « with a caret above: o uuysnora. 

Then: asmim kaye atma va satvo va jivo va jamtur va pausau va pudgalo va manujo va manavo [va] 
karta va karako va vedako va janako va samjanako va utthapako va samutthapako va yah parinirvasyati | te 
ahu[h] na kvacid asti | . 

Then: nirmitaka prahu | [kim] puna saksikiyaya parinirvasyatiti | . 

Apparently not: ma£ku na jsate 'the boat does not go'. 
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rgyuhi chos dan yah-dag-par Idan-pa \ sgra grags-pa yahs-sih rgya-che-la mi zad tin 
chad med-pa 

1 54. 1 1 u bajassa masta hamata se 
'And a great voice is heard:' 
dasa[su di]ksu sabdam adayaty 

ces phyogs bcur sgras go-bar byed-pa-ste || 20 

154.12 [ha]lsto tsuta. u natta ttana mista datlrnja nauya [. . .] 

'"Go thither and sit down in that great dharma ship [going to the city of 
nirvana]]'". 

agacchatagacchatabhiru(ha)ta maha-dharma-navam nirvana-pura-gamini | 

chur-sog | dam-pahi chos-kyi grit chen-po mya-han-las hdas-pahi groh-khyer-du 

hgro-ba \ 

154.13 [. . .] (r3) nda -I [x x] x ne rjd da -a -a -u x 
ksema-marga-gamini | maha-[pari]matira 21 -satkaya-drstirn jahanl | 

bde-bar hgro-ba \ hjigs med-par hgro-ba \ lam-du hgro-ba \ hjig-chogs-la Ita-ba 
hdor-bar zugs-la chu-rol-gyi hgram-nas \ 

154.14 ttaro tcalco tsumanica rraysgu || u ftiiiyau [. . .] 

'[And (it is)] going quickly to yonder shore, and [it is free from] all(?) [false 
views(?)]'. 

parimatira-garninl laghu sarva-drsti-gata-vigata | 

pha-rol-gyi hgram-du Ita-ba thams-cad sel-ba \ gce-ba med-pahi mya-han-las hdas-par 
myur-du soh-s'ig 

§ 155 

155.1 [. . . balysu](r4)navu>>[sai dat]irnja no masana. 

'[Thus, o noble son, is] the dharma ship to be navigated by the bodhi-seeker' . 
IdrsI kulaputra dharma-[nau] bodhisarvena samudanayitavya : 

rigs-kyi bu *byah-chub-sems-dpas dam-pahi chos-kyi gru chen-po hdi-hdra-ba de 
sbyar-bar byaho 1 1 * 22 

155.2 anamkhasta kal/?a. kula nayuta sata v[s]5[re . . . ttuva]ya[na? tc]u[rvo] (r5) 
mastvo' vamvo' paroysanda 

'(For) innumerable eons, a hundred thousand billions and trillions (of) eons [. . . 
those beings should be] ""conveyed across 23 [in that dharma ship] who are 
drowning in the *four great surges'. 

aparimana-kalpa-koti-nayuta-sata-sahasra parikhinna-manasena | [sa]rvasatvanam a- 
rthaya anaya saddharma-nava sarvasatva tarayitavya : caturbhir oghe uhyamana : Idr[si] 
nava kulaputra bodhisatvena samudanayitavya : 



20 This comes at the end of 154.14. 

21 See Edgerton 1953, 328b; Weller 1965, 56. 

22 

In the Tibetan text, the section between * * comes in 155.2 after yohs-su mi skyo-bar: 
Cf. Z 24.239 sd muho nve bagyo ttaru tcalco ttuvaya '(that) he may convey us across to the other 
shore in lieu of a ship' (slightly different translation in Emmerick 1968, 387). 
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sems-can thams-cad-kyi don-gyi phyir bskal-pa bye-ba khrag-khrig brgya-stoh dpag-tu 
med-par yid yohs-su mi skyo-bar ** dam-pahi chos-kyi gru hdis chu-bo bits khyer-bahi 
sems-can thams-cad bsgral-bar byaho \ \ 

155.3 &ama ttattika samamtalofka] balys[unavu]ysa[nu? . . .] 

'0 Samantaloka, which is there [the quick realization of] the bodhi-seekersl' . 
tatra Samamtalokah katama bodhisatvasya ksiprabhijnata | 

kun-tu snah-ba de-la hdir byah-chub-sems-dpahi mhon-par ses-pa myur-ba gan ze-na \ 

155.4 [. . .] (r6) pa -a sti bihl[y]e [ha]spljsy[e] iyamdu aysmu vasujana 1 1 
'[. . .] should always purify his mind with abundant dedication' 

yad uta akr[tri]mah prayogah sarvasatvesu | tivra-cchandikata asaya-suddhya | 

gan hdi sems-can thams-cad-la bcos-ma ma yin-pahi sbyor-ba ste \ bsam-pa * drag- pas 

rab-tu hdun-pa dan \ 

155.5 xx[. ..] 

utapta-vTryata sarva-kusala-mula-samudanayat[a]ye 

dge-bahi rca-ba thams-cad yah-dag-par bsgrub-pahi phyir brcon-hgrus hbar-ba dan \ 

155.6 (vl) u sskfye ^[aniat- a]ysda tcera u avyustetete avaphanamata u hajuvatte[te 
hainbar- . . .] 

'And *semblance of goodness should be observed and lack of satisfaction with 
not having heard 24 and [. . . the fulfillment of] wisdom', 
kusala-cchandikata yonisa manasikarena srutatrptata | prajna-paripuryai : nirmanata 
chul bzin yid-la byed-pas dge-ba-la hdun-pa dan \ ses-rab yohs-su rjogs-par bya-bahi 
phyir thos-pas mi homs-pa dan \ 

155.7 [. . .] (v2) ba. [x x] aysmu. 
'A mind [. . .]'. 

prajnopa[. . ]ya | pravrajya-nimnata | 

ye-ses brtan-par bya-bahi phyir ha-rgyal med-pa dan | 25 

1 55.8 u ssamananu ssaha(na)nu hamberamata || u araiiana a'mata 

'And fulfillment of the virtues of the monks and dwelling in a forest retreat', 
sarva-guna-paripuryai aranya-vasah 

yon-tan thams-cad yoh-su rjogs-par bya-bahi phyir rab-tu byuh-ba-la gzol-ba dan | 

155.9 [u tta]randa[ra u aysmul . . .] 

'[And the separation of] body [and mind]', 
kaya-citta-vivekataya | 

lus dan sems dben-par dgon-pa-na gnas-pa dan | 

§ 156 

156.1 [. . .](v3)xnax [xx] 



The Khotanese understood asrutatrptata. 

The Tibetan has apparently combined 155.6 and 7: byuh-ba-la gzol-ba renders pravrajyanimnata as 
well as aranya-vasah. 



Fragments of the Ratnakuta-sutra (Kasyapaparivarta) in Khotanese 
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i 5 

asamsargo dur-jana[x]na-vivarjanataya | 

skye-bo mi srun-pa rnam-par spans-pas hdu-hji med-pa dan \ 

1 56.2 [u] ttatvata paramartha parajsa. 

'And the reliance upon (what is) really paramartha' . 
dharmarthikata paramarthartha-pratisaranataya | 

don dam-pa-la rton-pas chos don-du gner-ba dan | 

156.3 u hajvattete kusamata lyandu x x [. . .] 

'And the search for wisdom [which] always [being unangered/unshaken(?)]'. 
jnanartho tyamtakopanarthataya 26 | 
sin-tu mi-hkhrugs-pas ye-ses-kyi don dan \ 

156.4-5 [. . .] 

156.6 [. . .] (v4) mat- [x] x kusamata rras&na acama 

'The search [for emptiness] through true *devotion'. 27 

sunyatartho samyakprayogarthataya 

yah-dag-par sbyor-bar bya-bas stoh-pa nid-kyi don dan \ 

1 56.7 a/;[v]attete kusamata iyamdu tsasta 

'[. . .] the search for *non-separateness(?) 28 always at peace'. 

vivekartho atyamtopa[sama]rthatayeti || 

sin-tu ne-bar zi-bahi don yin-pas dben-pahi don yin-te \ 

156.8 iahvlndef. ..] 

'That, [0 Samantaloka], is called [the bodhi-seeker's quick realization]', 
iyam ucyate Samamtaloka bodhisatvasya mahasatvasya ksiprabhijiiata || 
rigs-kyi bu hdi ni hdir byah-chubs-sems-dpahi mnon-par ses-pa myur-baho \ 

§ 157 

157.1 [. . .] (v5) tta [hvate] s[e] 

'[Then Mahakasyapa spoke] thus [to the Lord Buddha]:' 

atha khalv ayusman Mahakasyapo bhagavantam etad avocat 

de-nas bcom-ldan-hdas-la che-ldan-pa hod-sruh chen-pos hdi skad ces gsol-to \ \ 

1 57.2 duskara gyasta balysa ata duskara madana gyasta balysa. 

'(It is) very difficult, O Lord Buddha, very difficult, O gracious Lord Buddha!'. 



Ms. tyamtako". 

27 

Cf. in a fragment from the Bhaisajyaguru-sutra: ne puna vdta acai yande 'he does not *devote 
himself to (the accumulation of) merits' (Kha. 0013c6 a2 in Bailey 1963, 124); and in a fragment from the 
Suvarnabhdsottama-sutra (chap. 3.43) in a context similar to the one here: f-J aysmuna. caina nd 
pajfdysamde?] 'with a [. . .] mind, [may they] "receive us with *devotion', corresponding to Sanskrit 
vyavalokayantu mam buddhdh samanvdhrta-cetasa \ atyayam pratigrhnantu 'May the buddhas watch over 
me with a concentrated mind. May they receive (my) transgression', where the apparent correspondence 
with atyayam may be deceptive. 

From hvata-tdti- from hvatd 'separate, by oneself? 



420 



Prods Oktor Skjaervp 



ascaryam bhagavan ascaryam sugata : 
hdi-ltar *bcom-ldan-hdas no mchar-to ||* 29 

157.3 sei ' ratnakula data ttera klra jsate u ttara x [. . .] 

'This Ratnakuta dharma goes to as many deeds(?) and so many [noble sons or 
noble daughters ...]-' 

yavac ceyam Maharatnakuto sutrantara[j]/j[-] upakarT-bhuto Mahayana-samprasthi- 
tanam kulaputranam ca kuladuhitrnam ca | 

dkon-mchog brcegs-pa chen-pohi chos-kyi rnam-grahs hdi theg-pa chen-po-la yah-dag- 
par zugs-pahi rigs-kyi buham rigs-kyi bu-mo-rnams-la phan-hdogs-par gyur-pa ni 

157.4 [cera] (v6) mdddna. gyasta balysa ttye basTvrassei o basTvrasseine pharu pwna 
hama>e kye tfattika ratnakulu data vata [ss]au x [. . .] 

'O gracious Lord Buddha, [as] the abundant merits (that) become (accumulated) 
for that noble son or noble daughter, who [expounds] (even only) one [gdthd] 
here in the Ratnakuta dharma'. 

kiyad bhagavan sa kulaputro [va] kuladuhita va punyam prasavati | ya ito Ratnakutam 
sufrantarajna-d-eka-gatham apy upadiset 

bcom-ldan-hdas dkon-mchog-brcegs-pa chen-pohi chos-kyi rnam-grahs hdi-la chigs-su 
bcad-pa gcig-cam bstan-na rigs-kyi buham rigs-kyi bu-mo de bsod-nams-kyi phuh-po 
ji-cam skyed-par hgyur \ 
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In the Tibetan text, the section between * * comes at the end of 157.3. 



JESUS' RULERSHIP AT THE END OF THE WORLD: A NEW PIECE 
OF MANICHAEAN EVIDENCE 1 
(Plates 13-14) 

Werner Sundermann 



The doctrine of an eschatological rulership of Jesus preceding the end of the world is 
best known to us from the Revelation of S. John the Divine: 

And I saw an angel come down from heaven, having the key of the bottomless pit and a great 
chain in his hand. And he laid hold on the dragon, that old serpent, which is the Devil and 
Satan, and bound him a thousand years. And cast him into the bottomless pit, and shut him 
up, and set a seal upon him, that he should deceive the nations no more, till the thousand years 
should be fulfilled: and after that he must be loosed a little season. And I saw thrones, and they 
sat upon them, and judgement was given unto them: and I saw the souls of them that were 
beheaded for the witness of Jesus, and for the word of God, and which had not worshipped 
the beast, neither his image, neither had received his mark upon their foreheads, or in their 
hands: and they lived and reigned with Christ a thousand years. But the rest of the dead lived 
not again until the thousand years were finished. This is the first resurrection. Blessed and 
holy is he that hath part in the first resurrection: on such the second death hath no power, 
but they shall be priests of God and of Christ, and shall reign with him a thousand years (Rev. 
20.1-6). 

The great impact of this doctrine of Christ's millennial rule on western millennial 
speculations is well known. 2 Its duration of a thousand years is explained as an outcome 
of the idea that the world will exist for seven thousand years and that Christ's time equals 
the seventh day of a week. 3 The promise of a period of justice and relief for the pious 
which interrupts the plagues of the final time is, however, based on Jewish speculations 
which originated not before the first century AD. It is explained as the result of a combina- 
tion of two essentially different eschatological expectations: the final liberation and rule of 
the children of Israel under God's Messiah from the house of David, and, on the other 
hand, God's final judgement over the whole mankind, the end of this world and the estab- 
lishment of God's everlasting kingdom on earth. Both doctrines were combined in such a 
way that the rule of the Messiah was given a certain space of time before the end of the 
world. 4 

The beneficient rulership of the Messiah is described at length in the Odes of Solo- 
mon, the Apocalypse of Henoch, the Sibylline Oracles, the Syriac (Second) Apocalypse of 



I thank Desmond Durkin-Meisterernst and Christiane Reck for valuable help and advice. 

2 Cf. e.g. Bietenhard 1956, esp. 144-164. 

3 Miiller 1995, 335. 
4 

E. Lohse, Die Offenbarung des Johannes, in P. Stuhlmacher (ed.), Das Neue Testament deutsch, 1 0th 
ed. (GSttingen, 1971), 104-105; Miiller 1995, 334-335. 
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Baruch, 5 and of course in many more scriptures and brief traditions of later origin. Of par- 
ticular interest is the testimony of the Fourth Book of Esra: "Mon fils, le Messie, sera 
revele en meme temps que ceux qui sont avec lui et ceux qui auront survecu se rejouiront 
durant quatre cent ans. Puis apres cela, mon fils, le Messie, mourra avec tous les 
humains". 6 

Not only is the Messiah here a mortal human being, his rule is restricted to four 
hundred years, a figure which scholars have explained on the strength of Gen. 15.13 (Israel 
shall serve the Egyptians for 400 years) together with Psalms 90.15 ("Make us glad 
according to the days wherein thou hast afflicted us, and the years wherein we have seen 
evil"). 7 

The Christians were not the only ones to draw on the Jewish lore of the coming rule of 
the Messiah. Islam adopted it from a Christian intermediary. The Islamic tradition has it 
that Jesus will return to earth before God's final judgement. He will kill the Antichrist 
ad-Daggal, force the world to accept Islam, remain on earth for 40 years, and then he will 
die. 8 

Of Christian origin is also the Manichaean concept of Jesus' eschatological rule. 
It forms a substantial part of Mani's own description of future events in his 
Sabuhragan. This contains Jesus' judgement over the (righteous) elect and their helpers, 
the (sinful) elect and the worldly-minded sinners and the blessed state of the world under 
his rule. 9 

One of Mani's disciples, perhaps Koustaios, 10 gave a long rendering of the same escha- 
tological events in his "Sermon on the Great War". 11 Both texts, the Middle Persian and the 
Coptic one, were carefully compared by N. A. Pedersen, 12 and many similar details were 
pointed out. 

Another description of the Manichaean eschatology is to be found in the Parthian 
fragments M 35 /R/1/-/V/3/ 13 and M 907 /R/ which bear the header (running from verso 
to recto) 'rdhng wy(fr)'s. The Ardhang wifras is commonly regarded as a commentary 
on the Eikon, Mani's "Picture Book". Henning translated it as 'The sermon/dis- 



5 Dupont-Sornmer-Philonenko 1987, 987-990 (XVU.21-46); 602-603 (XCII1.10-XCI.17 [sic!]); 
1087-1091 (UL652-731); and 1504-1505 (XXIX.1-8), 151 1 (XXXIX.1-4). 

6 Dupont-Sommer-Philonenko 1987, 1420, VH.28-29. 

7 Miiller 1995, 335. 

G. C. Anawati, Isa, in The Encyclopaedia of Islam, new ed., vol. 4 (Leiden 1978), 84. 
9 D. N. MacKenzie, Mani's Sabuhragan [I], BSO AS 42 (1979), 504-51 1 = id, Iranica diversa, ed. C. 
G. Cereti, L. Paul, vol. 1 (Roma 1999), MI 87-MI 94. 
10 Pedersen 1993, 87-93. 
"Polotsky 1934, 7-42. 
12 Pedersen 1993. 

A photo of the fragment was published in D. Weber, Iranian Manichaean Turfan texts in 
publications since 1934 (London 2000), pi. 6. 
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course/commentary of7on the Ardhang'. 14 I have tried to show in my as yet unpublished 
article "Was the Ardhang Mani's picture-book?" that the Ardhang wifras has nothing 
to do with Mani's "Picture Book" and that it is rather a commentary on, or an excerpt of, 
another canonical work of Mani's, possibly his Pragmateia rather than his enigmatic 
"Writing on account of the Parthians" 15 (which may have been the "Book of the Giants"). 
M 35 contains a detailed description of the beneficient eschatological rule of Jesus, fol- 
lowed after a short interval by the Great Fire which will consume what still exists on earth 
and destroy its building (during 1468 years). This last part was published by Henning in 
1943 as a text containing "quotations and allusions" referring to the "Book of the Gi- 
ants". 16 The passage on Jesus' rulership at the end of the world, however, is still unpub- 
lished. In what follows I shall give this additional text of M 35 with the relevant variants or 
additions of M 907: 



/Hl/V/ 


o '(r)dhng ° a 


Commentary on the Ardhang 


/Hl/R/ 


° wy(fr)'s b ° 




fRJ 1/ 


'zgryfit bwyd 'wd w'wryft 


[greed] 17 disappears, 18 and belief 


2/ 


'wsnyd 'w mrdwhm'n 00 00 


comes down on mankind. 


3/ 


dswm kw yysw xdm ° 'w hrw 


Tenth, that the wounds of Jesus become 


4/ 


qyc pyd'g bwyd ° "ywndswm 


visible to everyone. 19 Eleventh 


5/ 


kw dyn'brn p'dxs'n bwynd °° 


that the religious will become rulers 


6/ 


'br tnb'r 'zg'm o dw'dyswm 


over (the time of) their bodily exit. 






Twelfth 


11 


kw 'bydrd ° 'by srd'g ('by) 


that they become painless, without cold, 


8/ 


grmOg ° 'wd c 'by 'wrjwg b(wynd) 


without heat, and without lust, 


9/ 


hw wsn'd cy d frystg'n ('w hmg) 


because the angels make the whole world 



14 Henning 1952, 209-210. 
[H. J. Polotsky, A. Bohlig], Manichdische Handschriften der Staatlichen Museen Berlin, I, 
Kephalaia, 1. Halfte (Stuttgart 1940), 5, 1. 25; cf. I. Gardner, The Kephalaia of the Teacher. The edited 
Coptic Manichaean texts in translation with commentary (Leiden 1995), 11. 
I6 W. B. Henning, The Book of the Giants, BSOAS 11 (1943), 71-72. 

On this restoration see ray remark following the text. 
18 On 'zgryfs- 'to disappear' cf. W. B. Henning, BSOAS 1 1 (1946), 723. 
To construe this as a reference to the passion of the historical Jesus would contradict Mani's docetic 
view of the historical Jesus. So Jesus here must be what Augustine called the Jesus patibilis, a designation of 
the suffering world soul. In this sense the wounds of Jesus were the "fourteen wounds of the Living Soul" 
(cf. W. Sundermann, Die vierzehn Wunden der Lebendigen Seele, AoF 12 (1985), 288-295 = Sundermann 
2001, 633-643). 
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10/ shr o prw'n hw > mbr(d)[g e p](hn f 
'wd)« 

1 1/ pw'g krynd ° c(w')g(w)[n "dywn 
(?)] 

12/ 'wd 'pdn s'hygCn °)[ prw(n(?)] 
13/ shrd'r kd 'syd o \vd msy(h') 
14/ sd 'wd wyst s'r 'styd ° 'd 

15/ 'rd'wyft hm o >(w)d sd s'r 

16/ shr 'c m'nynd(g)['n] tws(yg) 
17/ 'styd o d'(l)[wg'n h 5-10 ] 
18/ '(w)[d]( hOzynd 1 oo (.)[ 5.7 
](oo) 

/V/ 1/ 'bsyst bwyd o u d'lwg'nyzi 
21 ms ny 'st o bye wydrynd 
3/ 00 00 



in front of him *even, 20 (broad (?) 21 and) 

clean, like a [path (?)] 

and a royal palace [before] 
a ruler, when he comes. And Christ 
will stay a hundred and twenty years, to- 
gether 

with 22 (the community of the) righteous. 

And for a hundred years 

the world will remain void of (its) 

inhabitants. The trees will [ ] 

and tremble [ ] 

] will be consumed. And there will be no 
trees any more. But they will pass away. 



a In red colour. M 907 [0 'rd]hn(g) o. That both mss. write the word Ardhang with a final h in nonfinal 
position is remarkable. b M 907 (w)yfr'(s). c M 907 u. d Written over the line and at the end of 
wsn'd. e The d is doubtful. There seems to be a horizontal line at the bottom of the letter which makes it 
look like the right end of a b or m. But the horizontal line is, I think, rather a smudge in the paper. f Only 
the h is sure. g Uncertain. At the end of the line the last letters are squeezed together. h Instead of the 
restored 1, t is also possible. In favour of my restoration is /V71/ diwg'nyz. ' Uncertain. Only the top of an 
1 (?) and the left edge of an r (or d?) are visible. 1 Two dots above the z which is here written for c. 



'mbr(d)[g] could belong to Parth. 'mb'r- 'remplir' (A. Ghilain, Essai sur la langue parthe (Louvain 
1939), p. 75). But in the given context something definitely positive should be expected, as is also evident 
in M 259b + M 453b /V7/127 'mbrd(g)[ published in W. Sundermann, Der Sermon von der Seele (Turnhout 
1997), 56, 74-75 with n. 9, 6, where I translated '*(schuld)beglichen'. M 5094 /3/ has )'mbrd[ without 
context. If the meaning suggested here is acceptable, the word can be derived from Av. par- 'gleich machen' 
(Bartholomae 1904, 849-850). 

phn (pahn) is a doubtful reading, and the word has not yet been attested in Man. Parth. But pahn 

should be the Parthian outcome of Av. paSana- 'breit, weit' (Bartholomae 1904, 843). Likewise MP, NP 

pahn 'broad'. 
22 

'With' or 'together with' is expressed by circumpositional ad . . . ham. Cf. Parth. hrwyn mrdwhm'n 
ky 'd hw wVrg'n hm swd gyttn 'hynd 'all (those) men who went together with that merchant are the souls' 
(I. Colditz, Bruchstucke manichaisch-parthischer Parabelsammlungen, AoF 14 (1987), 300-301, text M 44 
/R/l-3/, more examples ibid. 16-11, /V/67). This seems to be the Parthian construction corresponding to MP 
abag . . . hammis and az .. . hammis '(together) with' (W. B. Henning, Gottingische gelehrte Anzeigen 1935, 
15-16). The corresponding Parthian form hmyr (hammlr), however, does not seem to be constructed with ad. 
On both words cf. A. Pagliaro, Notes on Pahlavi lexicography, in Prof. Jackson memorial volume (Bombay 
1954), 125-133. 
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The text of the Ardhang wifras has no equivalent in the still existing parts of the 
Sabuhragan, but it has a close parallel in the Coptic Homily on the Great War. It is to be 
found on p. 39 of Polotsky's edition. 23 His translation reads as follows: 

Die Begierde (hti&vy.ia.) wird sich von ihnen entfernen und auch die anderen Arten 
Versuchungen. Wenn sie wollen, werden sie sich ihres Korpers entkleiden und vor ihm den 
Sieg empfangen; [und sie werden] den Weg geebnet [finden] von ihm an bis hinauf zum 
Reich des Lebens. - Er wird also eine geraume Zeit inmitten seiner [Auserwahlten?] 
herrschen, alsdann wird er sich zu seinen Gottern und seinen Engeln erheben. Seine . . . wird 
sich ihm anschlieBen. 

Matching parts are: 

Parfh. /R/l/ " ] disappears": Copt. p. 39, 11. 14-15 "Die Begierde (£m9u|i(cx) wird sich von 
ihnen entfernen und auch die anderen Arten Versuchungen". This allows a restoration 
of the Parfh. text as "[greed] disappears", or something similar to that effect. 

Parfh. /R/4-6/ "Eleventh, that the religious will become rulers over (the time of) their 
bodily exit": Copt. p. 39, 11. 15-16 "Wenn sie wollen, werden sie sich ihres Korpers 
entkleiden und vor ihm den Sieg empfangen". 

Parfh. /R/6-13/ "Twelfth, that they become painless, without cold, without heat, and 
without lust, because the angels make the whole world in front of him *even, 
(broad(?) and) clean, like a [path (?)] and a royal palace [before] a ruler, when he 
comes". This seems to be essentially confirmed by the Coptic text p. 39, 11. 16-18: 
"fund sie werden] den Weg geebnet [finden] von ihm an bis hinauf zum Reich des 
Lebens". 

In its final part, however, the Parthian text not only agrees with the Coptic Homily, but 
it is even more precise: Copt. p. 39, 1. 18 "Er wird also eine geraume Zeit inmitten seiner 
[Auserwahlten?] herrschen": Parfh. /R/l 3-15/ "And Christ will stay a hundred and twenty 
years, together with (the community of the) righteous". The Parthian text then adds 
another date, not to be found in the Coptic text either, namely that after Jesus' rule the 
world will remain void for a hundred years (/R/15-17/). The lacuna in the Coptic text can 
be filled in on the strength of the Parthian parallel as "alsdann wird er sich zu seinen 
Gottern und seinen Engeln erheben. Seine [Erwahltenschaft] wird sich ihm anschliefien". 

The most interesting information offered by the Parthian text are certainly the precise 
dates of Christ's rule and of the time between his rule and the final combustion of the 
world. It is not the millennium of the Revelation. Since the author of the Ardhang wifras is 
clearly independent of the Christian tradition, it would make sense to look for a model in 
the Jewish or Jewish-Christian tradition. But the result is almost completely negative. It is 
true that from the end of the first century AD on the Rabbinic tradition distinguished 
between the final rule of the Messiah and the following, ultimate realm of God, 24 and that 
the time of the rule of the Messiah was given in many different figures from 40 years to 
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7000 and even 365000 years, 25 but, strangely enough, the figure 120 is not among them 
(nor 100 either). 

So far I have found only one other attestation of the figure 120. It belongs to the 
Samaritan tradition of the eschatological prophet Ta'eb who will redeem his people, 
reestablish the pious cult and initiate a time of blessing and prosperity. Just like Moses 
{Deut. 34.7), he will die at the age of 120 years. After his death chaos will break out and 
God's ultimate judgement will come. 26 

May we assume then that the Manichaean tradition goes back to an older Samaritan 
pattern? That is not very likely from the historical point of view. On the other hand, since 
virtually all Rabbinic calculations of the duration of the messianic rule are based on inter- 
pretations of Biblical statements (40 years is the time of the exodus of the childen of Israel, 
400 years correspond to the time of servitude of the Jews in Egypt, etc.), Biblical grounds 
for the figure of 120 years should also be expected. But it is unlikely that the Manichees 
modelled the duration of Christ's rule on the life of Moses whom they did not acknowl- 
edge as one of Mani's forerunners. I suggest as a possible and in fact more plausible alter- 
native that Mani had in mind Gen. 6.3 when he determined the length of Christ's rule as 
120 years. Gen. 6.3 says that God gave mankind a last reprieve of 120 years before the 
flood: "And the Lord said, My Spirit shall not always strive with man, for that he is also 
flesh: yet his days shall be a hundred and twenty years". Is it not possible that in Mani's 
view Christ's rule between the vicissitudes of the Great War and the ultimate combustion 
of the world was a last time of grace, just as God's forbearance of mankind before the 
flood was? 

What can certainly be ruled out is an explanation of the figure of 120 as being inspired 
by the Iranian millennial speculations, as being e.g. one hundredth of the time of this world 
of 12000 years. The Iranian millennial scheme, it seems, was adopted and adapted to their 
own ends by the Manichees in the East long after Mani who had expected the imminent 
end of the world. 27 It is attested in Abu Sa'id's (ninth century) calculation of the end of the 
world in the twelfth century. 28 It is presupposed in the Manichaean Compendium (eighth 
century), which says that the present millennium is ruled by pisces, 29 i.e. the twelfth and 
last constellation of the zodiac. Had Mani himself adopted the Zoroastrian religious chro- 
nology, he would have dated the events of his life anno Zoroastris. BirunT, however, 
speaks of the "Era of the Babylonian astronomers", i.e. the Aera Alexandria and a date in 
the Aera Alexandri can be restored in a Manichaean Parthian homiletic text. 31 1 think 1 can 
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do no better than submit the problem to the judgement of Gherardo Gnoli whose expert 
knowledge in matters of Zoroastrianism, Manichaeism and ancient chronology do not 
need emphasizing. 
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La force de l'habitude vaut parfois aux etudes avestiques l'installation de traductions 
ou de commentaires apparemment fondes et pourtant inexacts. Malheureusement, ces ap- 
proximations engendrent trop souvent la minimisation des richesses de l'Avesta, indis- 
pensable pendant iranien du Rig-Veda pour tout qui tente de saisir le contenu ancestral de 
la culture arya. A titre d'exemple, prenons la strophe Yt 10.136: 

MiOram . . yazamaide . . . yahmai auruia auruuanta yuxta vasa " 0anjaiiante *aeuuo.caxra 
zaranaena asanasca vlspo.bama yezi se zaoSra baraiti auui se maeOamm. 

Voici la traduction de ce passage proposee par le regrette Ilya Gershevitch: 

. . . Mithra we worship . . ., for whom white coursers, yoked to his one-wheeled, golden 
chariot which is all-glittering with (precious) stones, pull (it), when he takes his libations to 
his abode (1959, 141 sq.). 

Elle s'inscrit dans une tradition constante, voyant notamment en Mithra le sujet de baraiti: 

Nous sacrifions a Mithra . . . pour qui Ton attelle deux chevaux blancs a son char, a la roue 
d'or, aux moyeux resplendissants, quand il emporte a sa demeure les libations du fidele 
(Darmesteter 1892, II 477). 

Mi9ra (verehren wir . . .), dem die weifien Renner mittelst des einen goldnen Rades am 
geschirrten Wagen Ziehen und die allglanzenden Schleudersteine (fahren), wenn er sich die 
Zao9ra's zu seiner Wohnung bringt (Wolff 1910, 220). 

Den Mithra (verehren wir. .), dem weiBe Rosse den angeschirrten Wagen mit dem einen 
goldenen Rad ziehen, und ganz leuchtende Schleudersteine (?), wenn er sich die Opfergiisse 
in sein Haus bringt (Lommel 1927, 83). 

II va de soi que l'antecedent de yahmai est miOrzm, mais cela ne signifie pas que ce 
dernier soit automatiquement le sujet reel de baraiti, comme nous verrons plus loin. Nous 
savons desormais que aurusa auruuanta, nominatif masculin duel, doit etre compris 'deux 
paires de chevaux Wanes' (Hoffmann 1975, 224 n. 1). Conformement a Yt 10.125, l'atte- 
lage consiste done bien en un quadrige. En outre et surtout, le pluriel de la forme verbale 
est justifie: la syntaxe est harmonieuse. 

D'apres Kellens, "la construction de 9anj avec un instr. est eclairee par le RS V 31,9 
rdthenS vam dtya... vahantu" (1984, 279 n. 3). Cette affirmation est incertaine. VAH : VAZ 
'tirer une charrette' est semantiquement tres different de 0ANJ 'conduire un attelage': a 
l'actif, les chevaux sont sujet du premier, mais certainement pas du deuxieme. C'est ce 
qu'illustre la forme passive du passage etudie. Je me demande si 1 'instrumental vasa n'est 
pas construit avec yuxta. La tournure active avec instrumental des chevaux et accusatif du 
char est connue (7 46.11, voir Kellens-Pirart 1990, 293 sq.). Retournee au passif, elle 
provoquerait logiquement une inversion du point de vue qui expliquerait le passage du 
nom du char a l'instrumental de l'objet joignant les chevaux au cocher. 



430 



Philippe Swennen 



II y a deux fa9ons de comprendre 1 'ensemble aeuua caxra zaranaena asanasca 
vispd.bama. La premiere, maintenant aeuua tel quel, consiste a supposer l'ellipse d'une 
forme verbale construite avec l'instrumental caxra, dont aeuua serait l'adjectif: 'les che- 
vaux atteles au char (roulant) grace a une seule roue' . La deuxieme verrait dans cet ensem- 
ble une suite d'epithetes de vasa. Celle-ci commencerait par le bahuvrihi aeuua.caxra, 
comme le suggere Gershevitch (1959, 282), ou mieux encore *aeuud. caxra, car il est 
parfaitement clair que la comprehension correcte de la syntaxe de ce passage avait ete per- 
due par les copistes, sans doute a haute epoque. Les diascevastes n'ont probablement 
jamais detecte l'existence de ce compose, aeuua.caxra etant done susceptible de repre- 
sentor l'orthographe de l'archetype sassanide. Beaucoup plus economique, la solution 
preconisee par Gershevitch s'impose comme la meilleure, d'autant qu'elle est encouragee 
par le comparatisme indo-iranien, puisque le compose equivalent est atteste en RS 1 . 1 64.2: 
sapta yunjanti rdtham ekacakram ies sept attellent le char a roue unique'. La sequence 
*aeuuo.caxra zaranaena asanasca vispd.bama illustre le modele de coordination ABC 
ca, ou asanas ne peut etre que l'accusatif de relation de vispd.bama. 

Concernant le verbe, il est vain de suivre Geldner, qui prefere H3 (Qanjas&nte) a Fl 
(Qanjaiis&nte) ou J10 (danjiidnti): Humbach a identifie la forme correcte, y 9anjaiiinte 
(1956, 68 sq.), attestee en Yt 19.44: le me va.pm Qanjaiiinte spantasca maniius arjrasca 
yezi mam notijanat naire.mand karasaspd 'le bon et le mauvais esprit tireront tous deux 
mon char, si ne me rue pas Karasaspa aux pensees humaines'. Pirart considere qu'il est 
necessaire de tout harmoniser au duel: *tame vassm danjaiiaite* (1992, 61 sq.). Ce n'est 
pas si sur. La construction attestee par Yt 10.136 ou celle de Yt 5.13, ca9fiard vastara . . . 
tauruuaiianta . . . tbaesS . . . 'quatre chevaux d'attelage surmontant les hostilites ' (oubliee 
par Tremblay 1997, d'oii une hypothese dialectologique tres peu plausible p. 161), 
suffisaient amplement a entretenir une confusion devenue fait de langue. II convient de ne 
pas confondre l'avestique recent avec l'indo-iranien restirue. 

Nous entrons dans le vif du sujet avec la syntaxe de QANJ, qui etonne Kellens: 
"curieusement, ce verbe est actif quand il definit Taction du cocher, moyen quand e'est 
celle de la bete de trait" (1984, 28). II est en effet evident que les formes actives ont pour 
sujet le cocher de I'artelage. 

Yt 5 .50 . . . auuat aiiaptem dazdi me ... anahite yada azdtn upamam xsaOrsm bauuani vispanam 
daxiiunam . . . ya[ vispanam yuxtanqm azam fratamam Qanjaiieni . . . 'O Anahita, accorde-moi 
pour butin que je devienne le pouvoir le plus haut sur toutes les nations lorsque je conduirai (le 
char) en tete de tous les attelages'. 

Yt 11.2 (asim yazamaide) duySaram ahurahe mazda x'arjharam amasanam spsntanam yd 
vispanam saosiiantam frasa xra6fia fraOanjaiieiti . . . '(Nous honorons Asi), fille d'Ahura 
Mazda, soeur des Immortels benefiques, qui pousse (son char) en avant grace au puissant 
pouvoir mental de tous les Saosyant'. 

En revanche, les formes moyennes doivent etre revetues d'un sens passif. Si les betes 
de trait sont bien le sujet, il est sous-entendu que leur action est menee par un cocher dont 
le nom est l'objet d'une ellipse. 
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Yt 17.12 . . aspaijho baiiente asauud rauud.fraoO3m.an6 raom vdsam vasaiiante mratdtn 
cardma Oanjaiiente taxmsm staotamn vazznti asu.aspam . . . 'Les chevaux rapides, ronflant 
dans l'espace, s'effraient, tirent le char . . ., sont conduits au cuir tresse, transportent le 
laudateur ferme aux chevaux rapides'. 

Cet extrait illustre le rapport inverse evoque plus haut: la ou 0ANJ est passif, VAZ est 
actif. Le syntagme a l'accusatif adverbial mratdm cardma 'au cuir tresse' suggere 
fortement l'ellipse du nom du cocher a rinstrumental. Ce n'est en effet pas a leur propre 
avantage que les chevaux se font fouetter, aussi le verbe est-il a sens passif plutot que 
moyen. Ce constat nous oblige a revenir sur Yt 19.44. Si Qanjaiiinte y a la valeur passive 
qui s'impose quand les betes de trait sont le sujet, on ne comprend plus l'accusatif vaszm: 
comme en Yt 10.136, c'est rinstrumental qui est attendu. La complexity de la tournure 
miQrdm ahmai . . . auruuanta . . . Oanjaimnte . . . s'explique done par le fait que Mithra 
n'est pas le cocher du char. De la meme facon, il n'est pas le sujet de baraiti. 

Gershevitch a bien vu que Yt 10.136 repond a la strophe 32 (1959, 143): surunuii&nd 
miOra yasnahe xsnuiid no midra yasnahe upa.no yasnzm ahisa paiti.no zaoOrS vlsatjuha 
paiti.his yasti visanuha ham his cimane bararjuha ni.hls dasva garonmane 'O Mithra, 
entends notre sacrifice. O Mithra, agree notre sacrifice. Assieds-toi a notre sacrifice. 
Approche de nos libations. Approche de nos (victimes) sacrifices. Rassemble-les pour les 
consommer. Depose-les a l'endroit du chant de bienvenue'. 

A une telle distance l'une de 1' autre, les strophes 32 et 136 correspondent vraisembla- 
blement a deux sequences differentes d'une ceremonie sacrificielle que l'hymne accom- 
pagnait initialement. En 32, on commence par inviter le dieu a la ceremonie, tandis qu'en 
1 36 on finit par decrire son depart vers le paradis, charge des cadeaux qu'il a acceptes pour 
faire comprendre aux laudateurs qu'il leur accordera sa protection. Les modalites de ce 
transport ne se deroulent toutefois pas comme le pensaient Gershevitch et ses devanciers. 
Le syntagme zao9ra + BAR est frequemment atteste (Bartholomae 1904, 1654 sq.) mais 
n'a jamais de divinite pour sujet. Porter les libations est une activite exclusivement 
humaine. C'est ce que confirme le compose zaodro barai, datif designant toujours le 
laudateur beneficiant d'une faveur d'Anahita (Yt 5.19 et 132) ou de Vayu {Yt 15.1). Le 
sujet par excellence de ce syntagme est le zaotar, ce qui est le cas en Yt 17.61: 

ana dfia yasna yazane ana yasna fraiiazane yas9.8fSa yazata vlstaspo pasne apo daitiiaiia 
bsnzsm baratzaota vacim histamnd pasca barasma ... 'Je t'y offrirai le sacrifice. Je t'y of- 
frirai solennellement le sacrifice que Vlstaspa t'offrit en vue de la riviere Daitya. Le pretre 
libateur portera (les libations) a haute voix, se tenant alors bien droit sur la jonchee'. 

C'est egalement le cas en Yt 10.137 et 138, ce qui a inexplicablement echappe a la 
vigilance collective de 1' erudition occidentale. Ces deux strophes difficiles expliquent que 
le sacrifiant beneficiant des services d'un bon pretre respectueux de l'ordre cosmique 
(zaota asauua) qui sacrifie en prononcant la parole de l'ami (miOrahe vacayazaite) obtient 
que le dieu lui-meme vient vers la maison de ce sacrifiant (mtfro maeOandm acaraiti). 
Bien entendu, le pretre impie (zaota anasauua) est bien incapable d'en faire autant. En Yt 
10.137-138 comme en Yt 17.61, on note 1'importance accordee a la parole dans la fonction 
exercee par le zaotar. Ces passages, insistant plus sur la recitation que sur la libation, nous 
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montrent le pretre agissant dans sa plus ancienne fonction indo-iranienne, parallele a celle 
du hotar rig-vedique. lis nous ont par ailleurs rendus aptes a traduire enfin Yt 10.136: 

Nous sacrifions a Mithra, pour qui deux paires de blancs chevaux, atteles au char a roue 
unique, dore et pourvu de toutes lueurs quant a ses pierres, seront conduits si (le pretre lui) 
porte ses libations jusqu'a sa demeure. 

On ne peut enoncer plus explicitement les termes de ces rites d'hospitalite reciproque 
que sont les sacrifices indo-iraniens, oil les pretres sont charges d'etablir le contact. Par le 
pouvoir de ses actes et de sa parole, le pretre porte au dieu les offrandes qui lui sont 
destinees. Satisfait, ce dernier se rend alors sur l'aire sacrificielle pour accorder au 
sacrifiant l'objet de ses desirs: richesse, prosperite, descendance, pouvoir. C'est une 
metaphore du mecanisme sacrificiel parmi d'autres: elle a le merite de rendre compte avec 
finesse de la maniere dont les pretres se representaient leur mission. II s'agissait pour eux 
de mener mental ement le convoi assurant le contact entre aire sacrificielle et monde divin. 
C'est ce que suppose Yt 10.136-138: la ou le mauvais pretre echoue, le bon reussit a faire 
venir Mithra a la demeure du sacrifiant. Pour ce faire, ll apporte d'abord au dieu ses 
libations, puis le ramene en char. L'ellipse du nom de l'agent du verbe passif BanjaiiSnte 
va en ce sens: elle sous-entend que le pretre est en realite le cocher de l'attelage de Mithra, 
au-dela d'une image poetique comparant le char au ciel auroral d'une offrande matinale. 
La louange celebre autant le lever du soleil qu'elle suscite la descente du char divin guide 
par le dieu. Cette intervention sacerdotale justifie d'ailleurs le subjonctif, dont la valeur 
restait enigmatique pour Kellens (1984, 225 n. 2). C'est parce que le sujet de baraiti est un 
pretre dont le succes est incertain que danjaiiante revet une valeur d'eventualite. 

L'image du pretre guidant le convoi sacre n'a rien d'original. Elle constitue notam- 
ment un veritable leitmotiv du Rig-Veda, ou l'efficacite du sacrifice est couramment 
comparee a la victoire dans une course de chars. L'aspect contraignant de cette re- 
presentation est cependant sous-estime, notamment dans le cas du roi. Le souverain, qui se 
deplace comme les dieux, doit imperativement etre accompagne d'un cocher guidant 
l'attelage. Du coup, les dieux se trouvent dans la meme obligation, la cause ne pouvant etre 
distinguee de la consequence. C'est pourquoi la lecture habituelle de Yt 10.136 etait si 
critiquable: elle commencait par se montrer insensible a des passages paralleles evidents 
pour accoucher d'une interpretation pratiquement heretique. Pour un mazdeen, il etait 
inimaginable qu'un dieu, Mithra qui plus est, se deplacat sans cocher. 

Cette representation, connue en Inde et en Iran, est vraisemblablement heritee de la 
periode la plus archaique. Les rouages de sa logique interne s'averent difficiles a decrire. 
Du cote iranien, 1 'illustration de ces opinions se trouve surtout dans les textes grecs 
documentant les habitudes des rois achemenides. L'assimilation du char du roi a celui 
d'un dieu est evidente dans la description de la grande procession de Cyrus par Xenophon 
(Cyropedie 8.3-4). L'intention de Cyrus etait d'impressionner et d'enthousiasmer le 
peuple par une parade au cours de laquelle les nobles et lui apparaitraient en grand appareil 
et se rendraient a l'aire sacrificielle. 

II convoqua d'abord, avant le defile, ceux des Perses et ceux aussi des allies qui detenaient 
une haute fonction, et leur distribua des robes mediques - c'est alors pour la premiere fois que 
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l'on vit des Perses revetir la robe medique-. Au cours de la distribution, il lew annon9ait sa 
volonte de gagner a cheval les enclos consacres reserves aux dieux et de sacrifier avec eux. 
Trouvez-vous a la cour, pares de ces robes-la, avant le lever du soleil, et disposez-vous selon 
les directives que le Perse Pheraulas vous donnera de ma part (Delebecque 1978, 108). 

Avant le point du jour, la route que le roi devait emprunter etait garnie de lanciers dont 
le role etait de contenir, au besoin par la force, l'enthousiasme de la foule. Chacun 
attendait patiemment Papparition du roi. On ouvrait les portes de la ville (nous sommes a 
Persepolis). La procession demarrait: elle representait le passage en char de plusieurs 
dieux. Le dernier attelage etait celui de Cyrus. 

Lorsque fut ouverte en grand la porte du Palais royal, en tete, sur quatre rangs, etaient menes 
des taureaux d'une parfaite beaute, destines a Zeus et a ceux des autres dieux que 
prescrivaient les mages - car les Perses pensent que dans tout ce qui touche aux dieux il faut, 
bien plus qu'ailleurs, recourir aux experts-. Derriere ces betes etaient menes des chevaux, en 
offrande au Soleil; derriere eux debouchait, attele de chevaux blancs sous un joug d'or, un 
char couronne, consacre a Zeus; derriere lui, un char du Soleil avec un attelage blanc, 
egalement couronne, comme le precedent; derriere lui debouchait a son tour un troisieme 
char, les chevaux enveloppes d'un caparacon de pourpre, et par derriere suivaient des 
hommes portant du feu sur un grand autel . Apres eux, alors, sortant de la porte, en char, Cyrus 
attirait les regards; il portait la tiare droite et une tunique de pourpre avec des reflets blancs - 
sauf lui personne n'a le droit d'avoir des reflets blancs - le pantalon bouffant teint d'ecarlate 
autour des jambes, et un surtout entierement pourpre. II avait aussi un diademe autour de la 
tiare; les personnes de sang avaient le meme embleme, et l'ont toujours aujourd'hui. II avait 
les mains hors des manches. Sur le char, a son cote, se trouvait un cocher de grande taille, 
moins grand que lui cependant, soit de nature, soit en vertu de quelque artifice; en tout cas 
Cyrus apparut beaucoup plus grand (Delebecque 1978, 1 1 1 sq ). 

Ce texte est remarquable par la precision des details, qui permettent a la fois de 
comprendre l'intention des ceremonies et d'en percevoir le caractere herite. Un premier 
ensemble de troupeaux et de chars passe: ce sont les betes consacrees et les attelages des 
dieux invites. Ce dernier detail n'a pas d'equivalent vedique, du moins a ma connaissance. 
II est possible que cette difference repose sur les specificites des organisations sociales. On 
opposera en particulier le centralisme achemenide au nomadisme qui continue a marquer 
chaque rimel vedique (Heesterman 1993, 111-141 surtout), et dont se souvient encore la 
royaute perse (Briant 1996, 199 sqq.). En Perse, les dieux sont avec le roi: ils sortent de 
Persepolis avec lui. En Inde, les dieux continuent a vivre au ciel. S'ils se deplacent, c'est 
pour se rendre sur l'aire sacrificielle. 

Le cortege des dieux est conclu par le passage du feu sacre. Cyrus le suit imme- 
diatement: c'est exactement la configuration des processions vediques, en particulier celle 
de Vagnyadheya. II est revetu des atours soulignant sa condition. Un cocher 1'accom- 
pagne, par rapport auquel Cyrus parait tres grand. C'est Fun des elements manifestant sa 
sacralite. II se deplace dans le meme equipage que les dieux. Cet usage revet une grande 
importance dans les campagnes militaires. Le roi est debout dans un haut char pour etre vu 
de tous. II y observe une attitude hieratique, evoquant a la fois celle des pretres et des 
dieux, en vue d'affirmer la presence des forces divines aux cotes des troupes qui com- 
battent (sur base des hymnes avestiques, les soldats comptent surtout sur 1' aide de Mithra). 
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C'est pourquoi un cocher etait indispensable. Ce flit une humiliation pour Darius III de 
prendre lui-meme les renes en main, comme a Issos, ou, pire encore, de devoir abandonner 
son char, comme a Gaugameles (Briant 1996, 236). 

On retrouve le meme type de representation en Inde. Le roi qui perd non son char mais 
son cheval sacrificiel vagabondant durant un an est dans l'impossibilite de proceder au sa- 
crifice, interdit frappant par la meme occasion son peuple tout entier. C'est la mesaventure 
que connurent les Kasi, d'apres SB 13.5.4.19-24. Le sacrifice du cheval vedique (asva- 
medha) consiste d'abord a mettre un etalon en liberie pour un periple durant une annee 
entiere. Lorsque le cheval est revenu, il est immole apres avoir ete integre a 1 ' attelage royal 
pour une procession ou le sacrifiant, reveru de sa cuirasse d'or, se rend en char jusqu'a un 
point d'eau en compagnie de Yadhvaryu (Dumont 1927, 148 sqq.). II est impossible de ne 
pas voir qu'en ces circonstances il represente Indra partant au combat. Uadhvaryu se 
trouve a ses cotes, de meme que, a tres haute epoque, le purohita faisait fonction de cocher 
pour son roi si on en croit JB 3.94 (Caland 1919 n° 180; Heesterman 1993, 143). Nous 
retombons ainsi sur le theme du pretre-cocher, celui qui porte les libations aux dieux et 
amene les dieux chez le sacrifiant aussi surement que le bon cocher mene le roi a la 
victoire. C'est cet ensemble de representations collectives a la fois subtiles et fon- 
damentales que continue a traduire la syntaxe nuancee de la strophe Yt 10.136. 

II m'est particulierement agreable d'offrir ces quelques reflexions a Gherardo Gnoli, 
dont l'aide bienveillante et la competence encyclopedique me permirent d'obtenir une 
bourse de doctorat a l'lstituto Universitario Orientale de Naples d'abord, de mener a bien 
mon travail sans encombre par la suite. Puisse-t-il y trouver le temoignage de mon 
admiration et de ma profonde gratitude. 
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In the volume in memory of Alessandro Bausani published by the Istituto Uni- 
versitario Orientale in Naples; Gherardo Gnoli concludes his contribution by considering 
the connection between Xosrow Anuservan and Key Xosrow in the Iranian religious, epic 
and sapiential literature (Gnoli 1995, 137-139). Gnoli, who refers principally to the works 
by Ch.-H. de Fouchecour (1974, 1986), makes particular mention of the "Story of 
Anuservan's tomb", of which there is also a version that has come down to us through the 
Persian revayats. Ch.-H. de Fouchecour (1974, 425) writes: "II y a une complete simili- 
tude de cadre entre le recit de ce text 1 et celui contenu dans les Revdyat de la litterature 
parsie, dont l'original a ete aussi ecrit en Inde, en 1679 A.D.; les deux textes sont 
evidemment dans une meme dependance et nous sommes assures par la d'etre en 
continuity avec la litterature pehlevie, ces Revdyat ayant incorpore d'environ 'les trois 
quarts ' 2 des Revdyat pelehvies, basees sur un materiel traditionnel que nous avons tout lieu 
de supposer ancien"; and he goes on to say (1974, 427): "La versio communis, centree sur 
Ma'mun, semble avoir connu deux cheminements, l'un en Iran et en persan, l'autre chez 
les Parsis, en pehlevi puis en persan". These remarks are well worth some further consid- 
eration. 

It is well known that the so-called Persian revayats consist of letters that were written 
by the Zoroastrians in Iran in reply to questions chiefly concerning religious practice, that 
had been put to them by the Parsees living in India, between the end of the 1 5th century 
(the earliest letter is dated 1478) and the end of the 18th century (the latest one is dated 
1773). The revayats, whose original purpose was to clear the doubts that had evidently be- 
gun to arise amongst the Indian Parsees over the exact performance of ritual practices, rep- 
resented for almost three centuries the frame of reference that governed the intellectual 
and religious life of the two communities and, what is more, they provided the means by 
which the majority of the Avestan, Pahlavi and New Persian religious texts that still sur- 
vive today were sent into safe-keeping in India. 

Of all these letters that were exchanged over the span of three centuries, at least 
twenty-four have come down to us. They are generally known by the names of the 
addressees or of the messengers who carried them to Iran, and the originals or copies of 
them are kept in various libraries in India (Bombay, Navsari) and Europe (London, Paris, 



The version that Mohammad Hoseyn b. Haji Sams ol-Din inserted in 1 654-5 in his Persian summary 
of the Javiddn Xerad by Miskawayh. 

Quoted from Boyce ( 1 986, 46). There can be no doubt about the continuity between the revayats and, 
generally speaking, Zoroastrian religious literature in New Persian and Pahlavi literature, both as regards 
chronology and subject matter. Boyce, however, refers here to only one of the Persian revayats, namely the 
one by Kama Asa (or, more precisely, Sapur Asa) of 1527, which has supposedly incorporated about three 
quarters of the Pahlavi Rivayat accompanying the Dadestan idenlg. 
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Munich). 3 When these letters reached India, each one was carefully kept and later provided 
the material for the compilations of revdyats that were made by 17th-century Parsee 
scholars, either as simple collections 4 or else arranged according to their subject-matter. 5 

Therefore the Parsees' contribution to the formation of the corpus of revayats, though 
of great value, consists almost entirely of mere compilations, whereas the responsibility 
for the actual contents can for the most part be attributed to the work of the dasturs in Iran. 

The revdyat of Bahman Esfandyar is one of those that contributed most effectively to 
the circulation of Zoroastrian religious texts between the two communities. It is also 
known, and often quoted, as the revdyat of Bahman Punjya or Bahman Suratye and is 
dated to 996/1626-7. 6 In actual fact it consists of three distinct letters, two from Kerman 
and one from Torkabad near Yazd. 7 In the first letter from Kerman, the Iranian dasturs 
tell the Parsees in India that they have sent them a copy of the Vistasp Yast and the 
Visperad: 

ketdb-e Vestdsf Yast va Vesferad jehat-e dnjdnebdn ferestddim td dasturdn va 
dasturzddegdn-e dnjdneb mosavvade bar ddsle va neveste sod ke agar digar mosavvade 
qalami sode agar zarurat ddrand ferestade savad ahydnan dnjdneb ke mosavvade-ye ezdfe 
bdsad jehat-e in jamd'at beferestand (Unvala 1922, II 150.5-7) 

We have sent you the Vistasp Yast and the Visperad so that the dasturs and the priestly class 8 
can make a copy of it; 9 bear in mind also that, if necessary, we can send you other duplicates 
and if you have extra copies (of texts), please send them to this community. 

The dasturs of Torkabad also had a religious text sent to their co-religionists, namely 
a copy of the Vendidad: 10 

ma'lum-e dasturdn va hirbaddn va mobeddn bude bdsad ke yek ketdb-e Vendidad ferestade 
sod be dast-e Behdin Bahman mibayad ke har jdke ketdb-e Vendidad nadaste bdsad zarurat 
ddste bdsand be isdn roju' konand Dastur Xosrow Dastur Nusindn va Dastur Rostam nazr 
karde va qeymat nagerefte (Unvala 1922, II 1 60.7-9) 

The dasturs, hirbads and mobeds are informed that a copy of the Vendidad has been sent with 
Behdin Bahman. Wherever a copy of the Vendidad is needed, reference can be made to this 



For a complete list of the revdyats and the relevant bibliographical references, see Vitalone 1987. 

Of these we may mention the ones by Barzo Kamdin and Hormazyar Framarz. The former was 
composed in 1636 and contains five revayats, while the second, completed in 1644, originally contained 
eight, with a further four being added later by Hormazyar's son, Darab. 

The most complete and systematically arranged collection is the one by Darab Hormazyar, of which 
there are three autograph copies: the first was begun in 1 678 and completed in 1 679, the second was begun in 
1673-4 and completed in 1680-1 and the third was completed in 1692. This last-named copy was the one 
used by M. R. Unvala for the lithographed edition that was published in Bombay in 1922. 

The first date refers to the yazdagerdi year, the second to the Christian era. 

For the subject-matter of these letters see Vitalone 1987, 14-15. 

Literally 'the descendants of the dasturs'. 

9 

Literally 'rough copy'; that is to say, a working copy for practical use. 

"This is the Iranian Vendidad Sada with Nirang which is now in the Mulla Firuz Library and which 
has been described and referred to by Geldner as MF2" (Hodivala 1920, 326). 
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one if necessary; bear in mind that Dastur Xosrow, Dastur Nusirvan and Dastur Rostam have 
donated it without receiving its price. 

In addition to the works sent to the Parsees and "enclosed" with the letter, the revayat 
of Bahman Esfandyar also contains a number of texts in New Persian including two stories 
in verse, whose protagonist is Xosrow Anuservan or simply Nusirvan or Nusirvan-e 'adel 
'the just', as the Sassanian king is commonly called in all New Persian Zoroastrian 
literature. 

The Dastan-e Nusirvan-e 'adel va Marzban Karsani (Story of Nusirvan the Just and 
Marzban Karsani) 11 tells how Nusirvan celebrated a rich gahanbar m the havan gah 12 on 
the gaQa day ahunavadP The king's purpose was to achieve a greater merit (kerfe) than 
had ever been gained by anyone before. During the night it was revealed to him in a dream 
that a poor man in the city of Karsan, a certain Marzban, had celebrated a myazd 14 for the 
gahanbar that was even richer than the king's. Since the period of the gahanbar of panje 15 
was drawing near, Marzban, wishing to celebrate it at all costs, did not hesitate to sell one 
of the two doors of his house (yeki xane budam dar vey do dar bud, bekandam ze an do dar 
yektai dar zud). The mobadan mobad explains to the king that Marzban had spent 
practically half of his possessions for his gahanbar, while the enormous amount spent by 
Nusirvan was only a thousandth part of his wealth. Therefore Marzban had achieved a far 
greater merit by his deed than the king had. 

The Dastan-e Mazdak va Sdh Nusirvan-e 'adel (Story of Mazdak and King Nusirvan 
the Just) 16 tells of the tricks that Mazdak uses in order to convince King Qobad of the 
veracity of the new religion that he has revealed and the efforts made by Qobad's son, 
Nusirvan, to unmask the impostor, which ended in the murder of Mazdak and the massacre 
of his 12,000 followers. 

Both these texts are the work of the dastur Nusirvan Marzban of Kerman, a great ex- 
pert in geomancy and astrology and the author of almost all the compositions in the 
revayat of Bahman Esfandyar. 17 All of Nusirvan Marzban's works are dated between 
988/1620 and 998/1630. 



1 'For the text see Unvala 1922, 1 436-439; for an English summary of the story see also Dhabhar 1932, 

325 and Modi 1922, 11. 
12 

The first of the five gahs of the day, from dawn to midday. 

The first of the five supplementary gaffi days, the fifth last day of the year. 

Here in the general sense of a convivial gathering for a religious feast. 

The five days that are added to the end of the twelfth month in the Zoroastrian calendar. The terms 
that are used to define these five supplementary days vary: panji-e veh, panje-ye zaratosti, panje-ye dozdide, 
andargahdn, panje-gozide. 

''The text is in Unvala 1922, II 214-230; cf. also Dhabhar 1932, 582-585. 

In addition to the above-mentioned texts, there are the Story of Eblis and Tahmuras on the 
effectiveness of the gomez (Unvala 1922, 1 310-315; Dhabhar 1932, 294-298), the Story of SoltanMahmud 
of Ghazni (Unvala 1922, H 194-199; Antia 1908), the Story of King Jamsid and his sister Jam'e (Unvala 
1922, n 208-210; Dhabhar 1932, 580-581), the Story of Jamsid and Jahansah (Unvala 1922, H 200-202; 
Dhabhar 1932, 579-580), the Story of the Persian Prince and the Caliph "Omar (Unvala 1922, H 244-259; 
Dhabhar 1932, 586-589) and an Arda Virdfname in verse (Unvala 1922, II 33 1-342). 



438 



Mario Vitalone 



The other two texts in Zoroastrian New Persian literature that tell of Xosrow Anuser- 
van are more interesting. Both have been dealt with brilliantly by Ch.-H. De Fouchecour. 
They are the Farroxname ke Yunan Dastur be Nusirvan neveste bud (The Farroxname 
that dastur Yunan had written to Nusirvan) 18 and the Dastan-e marquzan-e Nursivan-e 
'adel (Story of the tomb of Nusirvan the Just), 19 which has already been mentioned at the 
beginning of this article. 

In Unvala 1922 the two stories are placed in succession (II 232.3-240.12 + 240. 
13-243) 20 and they are preceded by an introduction which relates the discovery of the 
Farroxname "et qui fourait au livre en quelque sorte son titre d'anciennete et de noblesse" 
(Fouchecour 1986, 109): in the fire temple of Adar Gusid in Fars, built in an inaccessible 
place on top of a mountain, Abo '1-Xeyr Aniri meets a hirbad named Rames Aram, who 
shows him a work written in Pahlavi by the prophet Zartost (do pdre-ye pust biavord ke 
Zaratost beneveste bud be zaban-e pahlavi) about the past and future events of the world 
and a copy of the Farroxname of Yunan which Abo '1-Xeyr Amri decides to translate into 
Persian (man in name az vey bexastam biavord va be zaban-e pahlavi nebeste bud be 
zaban-e parsi gardanidam ta har kasi ke xanad bedanad). The Farroxname tells how the 
sage Yunan is requested by Nusirvan to return to court, from where he had fled because of 
King Qobad's persecution, and to resume his activity as counsellor to Nusirvan. Under 
Yunan's influence moderation and clemency prevail and the text mentions two episodes in 
particular: one in which Yunan persuades Nusirvan not to demolish a Christian church in 
order to build a fire temple in its place and the other in which Yunan convinces Nusirvan to 
send home the son of an Arabian prince who has long been held as a hostage at the 
Sassanian court. Next comes the Story of the Tomb of Nusirvan, which tells how Ma'mun 
attempts in vain to have Nusirvan 's palace destroyed and how, once he himself has 
reached the spot, he discovers nearby the tomb of the great Sassanian king. Upon entering 
the tomb he comes face to face with Nusirvan, seated on his throne as though he were still 
alive. On either side of his turban there are embroidered four verses and in his hands he is 
holding a tablet on which there is inscribed the prophecy concerning the caliph's visit to 
the tomb. Ma'mun takes the manuscript, which has a list of treasures at the end of it, and, 
paying his respects once more to the king, he takes his leave. 

Besides the version in prose that is related in Unvala 1922 and in the other copies of 
the revayat of Darab Hormazdyar, 21 there are also several versions in verse 22 that are the 
work of the dastur Marzban Ravari of Kerman, who originally came from the city of Ravar 
in Sind and was the father of the aforementioned Nusirvan Marzban, author of the two 
stories about Xosrow Anuservan. Marzban is also the author of other works, including a 



See Fouchecour 1986, 109-1 10. 

19 See Fouchecour 1974 and 1986, 49-51. 
20 

Cf. Dhabhar 1932, 585-586; for the English translation of the "Story of the tomb of Anuservan", see 
Rosenberg 1923. 

21 SeeModi 1922, 19-58. 

22 Cf. Rieu 1879, 50-51, Blochet 1900, 56, Dhabhar 1925, 40; see also Sachau 1870, 258-264, 
Rosenberg 1909, 9-11, Amuzegar 1348, 184, Sahmardan 1363, 646-647. 
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poem on the sack and destruction of the city of Ravar at the hand of Baluchi tribes and a 
New Persian version in verse of the Pahlavi Menog iXrad dated 980/1612. 

The various versions of the story are substantially the same, except that in some cases 
the person who discovers the tomb of Nusirvan is not Ma'mun as in most of the versions, 
Zoroastrian and non-Zoroastrian alike, but Harun al-Rasid or 'AH. 

The reason for setting the discovery of Nusirvan's tomb in the time of the caliph 
al-Ma'mun has rightly been considered by Ch.-H. de Fouchecour (1986, 38, 50) as being 
connected with a period in which Iranian identity was in some way beginning to reassert 
itself and the caliph was seen as the moral heir of Anuservan, his successor and disciple in 
Islamic times. 23 The presence of Ali, on the other hand, could be justified as an attempt by 
Marzban to reinforce the protection that 'Ali had allegedly granted to the Zoroastrian 
community and even codified in an 'ahdname, an agreement, which would to some extent 
have permitted the survival of the Zoroastrians in ban. 

On the contrary, the prose version of the stories, as they are related in Unvala 1922 
and in the other copies of the revayat of Darab Hormazdyar, does not give us any informa- 
tion about the author and the date of composition. In Dhabhar 1 925, 1 20, however, the sto- 
ries are listed as forming part of the codex T30 of the Dastur Meherjirana Library in 
Navsari, 24 which contains the original manuscript of the revayat of Kama Asa or Sapur 
Asa. 25 This revayat, which was written in Yazd and addressed to the Parsee community in 
Navsari and Cambay, is, together with the aforementioned revayat of Bahman Esfandyar, 
one of the longest. It also contains a prose version of the Ardavirafname and is dated to 
896/1527. 

This story, then, is also an Iranian production. Though it comes from a Pahlavi source, 
it can nevertheless be closely linked with the versions that exist in Persian literature, in 
particular with the 'Ajayeb al-maxluqat by Mohammad Tusi. It is also likely that the story 
reached India a century before Mohammad Hoseyn b. Haji Sams ol-Din included a version 
of it in his Persian summary of Miskawayh's Javidan Xerad, which he got from a 
translation that had been done at the court of the Moghul emperor Jahangir. 26 
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Aus der griechischen Kolonie Olbia am Nordufer des Schwarzen Meeres ist ein Name 
Mavuryoc, iiberliefert, 1 der friihzeitig als iranisch erkannt und mit dem ossetischen Wort 
fur 'Gemahl, Mann' I(ron) 2 moj, D(igoron) mojnce (MF 823) verbunden wurde. 3 

Das Wort ist nach gangiger Meinung eine *-ya-Ableitung zu *manu- 'Mann, 
Mensch', folglich < *man(u)ya-; so Abaev II 127 f., Abaev, Izoglossy 30, und Bielmeier 
197. Bereits Miller 35 verglich aind. mdnu-, manusya- 'Mensch, Mann' und avest. manu-, 
setzte als Vorform allerdings *monya- bzw. *manya~ an. 

Zum Lautlichen mufi jedoch gesagt werden, dass zwar nach Miller 20 (§ 10) generell 
osset. o < iran. *ala vor Nasal herzuleiten sei; doch sind die dafur heranzuziehenden 
Belege differenzierter zu beurteilen. Iran. *a vor Nasal erscheint in der Tat durchwegs als 
osset. o, z.B. in kom 'Wille, Wunsch' < *kama- oder don 'FluB' < *danu-. Bei kurzem a 
vor Nasal wird in der Regel im Anschluss an den Nasal ein weiterer Konsonant (auch 
Affrikate) verlangt, z.B. in fondz 'fiinf < *panca, cong 'Arm' < *canka- 4 u.a. Die 
genannten Beispiele haben gemein, dass die Morenzahl der ersten Silbe (in der sich die 
lautliche Veranderung abspielt) identisch ist: (a) Langvokal + Nasal, (b) Kurzvokal + Na- 
sal + Konsonant (bzw. Affrikate). 5 Femer sind sie zweisilbig, so dass man der grund- 
satzlichen Beobachtung von M. Schwartz zustimmen kann, dass "the difference in the 
Oss. root vowel reflects a difference in the earlier number of syllables"; 6 in der Tat tritt der 
regulare Kurzvokal ce in Formen oder Ableitungen der genannten Worter auf, die aus 
ossetischer Sicht nicht einsilbig sind wie z.B. PI. dcettce 'Fliisse' , fcendzcem 'der fiinfte' 
usw. 7 Die Situation wird allerdings komplizierter, wenn mehrsilbige Worter mit -on- 
beigebracht werden wie batrzond 'groB, hoch, laut' oder zcerond 'alt' . Es ist unzweifelhaft, 
dass sie indo-iran. *brzhant- bzw. *iarant- reflektieren und dass es sicher nicht zulassig 
ist, lediglich aufgrund der ossetischen Lautung in der zweiten Silbe eine Vorform 
*brzhant- bzw. *zarant- zu postulieren; 8 trotz aind. mahant- darf fur die in Frage 
kommenden Adjektive keine etwaige Ubertragung des -a- auf das Suffix -ant- im 



Vgl. L. Zgusta, Die Personennamen griechischer Stadte der ndrdlichen Schwarzmeerkiiste (Praha 
1955), § 143. 

2 

Wenn zuerst genannt, auch unbezeichnet. 

So V. I. Abaev, Osetinskij jazyk ifol klor, vol. 1 (Moskva-Leningrad 1949), 172, wiederholt in 
seinem Aufsatz Isoglosse scito-europee, AION-L 4 (1962), 42. 
4 Vgl. D. Weber, HS 102 (1989), 127 f. 
Eine Affrikate ist natiirlich monophonematisch zu beurteilen. 

In seinem Beitrag Osseto-Indo-Europaeica, in Societies and languages of the ancient Near East. 
Studies in honour of I. M. Diakonoff( Warminster 1982), 339. 

Wobei die Akzentverhaltnisse ebenfalls wobl eine Rolle spielen, s. die folgenden Beispiele batrzond 
und zmrond. 

8 So Bielmeier 156 (s.v. 3spoHfl). 
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Iranischen angenommen werden. Das Problem scheint dann losbar, wenn man zusatzlich 
die Akzentverhaltnisse beriicksichtigt: nach Ausweis von aind. brhant- trug (wie zu er- 
warten) der Vokal des Suffixes in den starken Kasus den Akzent, wie er auch in der Regel 
in osset. bcerzond anzutreffen ist. Osset. zcerond, ebenfalls in der Regel auf der zweiten 
Silbe betont, widerspricht in diesem Falle allerdings den Belegen der "klassischen" Spra- 
chen wie gr. yepcov, GSg. yepovToq ~ aind. jarant-; moglicherweise ist hier mit unter- 
schiedlichen Ablautstufen zu rechnen, wobei die gr. und aind. Bildungen vollstufig zu 
interpretieren waren (man beachte den e-Vokalismus im Griechischen) und die osset. als 
schwundstufig, namlich *zrH-dnt-, woraus sich lautgerecht zcerond entwickeln konnte. 

Nicht unproblematisch ist fenier der angenommene Schwund des -u- in *man(u)ya-. 
Wenn ein solches (stammbildendes) Suffix nicht erhalten bleibt, verandert es jedoch in der 
Regel das *-a- der davorstehenden (Wurzel-)Silbe wie in fyr 'viel' < *paru- oder urs, D 
ors 'weifi' < *arusa-. Hier scheint das Phonem Irl bei der Einflussnahme des folgenden 
*-u- eine Rolle gespielt zu haben; leider fehlen weitere Beispiele mit Inl vor *-u-, die iiber 
das Verhalten von *-u- bzw. iiber dessen Veranderung oder Einflussnahme Auskunft 
geben konnten. Zweisilbige Worter wie don < *danu- oder bon < *banu- scheiden aus, da 
der Wurzelvokal bereits lang ist und aufgrund dieser Tatsache vor dem Nasal bereits zu -o- 
werden mufite.fcenyk, D fcenuk 'Asche' enthalt *-hn- (< *pahnuka-, zu aind. pamsu-) und 
nicht einfaches *-«-. Man kann daraus nur schlieBen, dass der Schwund des *-u- in dieser 
Stellung eine ad-hoc-Aimahme ist, die auch durch die Verwendung von KJammern keine 
Untersrutzung erfahrt. 9 In der Tat findet sich eine Ableitung *manu-ya- nirgendwo im 
indo-iranischen Bereich. Hier sind vielmehr Ableitungen wie aind. manusya- oder wie im 
Kompositum avest. Manus.ciOra- ublich, die alle eine Form *manus- voraussetzen. Es 
scheint daher ratsam, die bisher giiltige Etymologie abzulehnen und nach anderen 
Moglichkeiten zu suchen. 

Die von Miller 35 vermutete Vorform *monya- bzw. *manya- findet nun in der Tat 
eine lautliche Parallele in solchen ossetischen Wortern, in denen ein *-ja-Suffix an eine 
Form angetreten ist, die auf *-an- endet, wobei fur das Resultat unerheblich ist, ob es sich 
bei dem *-n- um den auslautenden Konsonanten der Wurzel oder um Teil eines Suffixes 
handelt; z.B. 

(cefson), D cefsojnce 'Ursache, Grund, Vorwand, Ausrede' MF 237; Abaev I 484; 

Gershevitch, BSOAS 14 (1952), 483 f.;'° 
cekkoj\ 'Riicken, Schulter, das Tragen auf den Schultern' MF 108; nach Abaev I 125 < 

*cem-kana- zu cevgcenyn 'laden, befrachten', besser sicher *han-kanya- bzw. *-ya-; 
celxoj, D celxojnce 'kleine Morserkeule (zum StoBen von Koni, Salz etc.)' MF 115; Miller, 

7F21 (1907), 324; 'small pestle' Bailey, Asica 36; Abaev II 50 f; 



Vor allem aber in forraaler Hinsicht raelden sich Bedenken an. Ein w-stammiges Substantiv bildet 
seine -ya-Ableitung in der Regel von der Vollstufe des Suffixes, d.h. das kombinierte Ableitungsmorphem 
muflte *-awya- lauten wie z.B. in *danawya- (erhalten z.B. im antiken Ortsnamen Tava'ii;) zu *danu- 'FluB', 
und nicht *manuya-, es sei denn, man zoge eine Bildungsweise wie avest. paouruuiia- zu pouruua- vor. 

Vgl.auchG.Morgenstieme,£fymo/ogica/vocaM//a/yo///;f?S/iWg/!ttigTOu/)(Wiesbaden 1974), 74. 
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cencoj, D cencojnce 'Erhohlung, Ruhe' MF 167; Abaev I 151 f.; 'rest' Bailey, Asica 5 f., 
Diet. 146 (s.v. tsasta-); dazu die Komposita D mcerdcencojnce Totenruhe; Grab, 
Friedhof MF 805 und ceydyncoj, D ceydincojnee 'SteigbiigeP MF 100; s. Abaev 1 122 
f.; < *han-cyan-ya- bzw. *-yd- zu cencajyn < *han-cya-; 

centojnee D 'Unordnung; unordentlich' MF 164; Abaev 1 166; als *han-tan-ya- bzw. *-ya- 
zu centajyn < *han-ta-, Wz. *ta- 'schmelzen'(?); 

asojnee D 'holzerne Egge' MF 53. Nach Abaev I 77 kann dieses Wort keine Ableitung von 
*asan- 'Stein' sein, was im iibrigen auch semantisch schwierig sein diirfte. Eher 
handelt es sich nach ihm um eine Ableitung von *asra- oder *asri- 'scharf; Scharfe' 
mit -sr- > osset. -s- und Ersatzdehnung in der Anfangssilbe (oder einfach *as- wie 
*ak- in lat. acies). Zur Dehnstufe von *ak- (wie in lat. deer) vgl. H. Frisk, IF 56 
(1938), 1 13 f. = Kleine Schriften (Goteborg 1966), 245 f; 

cestojnee D Abaev III 153; s. stojnee; 

fcelloj, D fcellojnce 'Miihe, Arbeit' Abaev I 439; zu fcellajyn 'miide werden, ermatten' 
Miller 64; 

soj, D sojnee 'Fett (geschmolzenes)' MF 1 1 1 1 f.; Abaev III 1 30 f.; Bailey, TPS 1960, 62; 

Bielmeier 214. Vgl. auch D xelgcesojnce 'FluB, Wasser' (in der Jagersprache, eigtl. 

'kriechendes Fett') MF 1555; D ucerdcisojnce 'Name einer geniefibaren Pflanze 

(dillahnlich)' 1 1 MF 1292. - < *swanya-; 
stojnee (ston, ceston) D 'Viehhof, ViehstalP MF 1 128; sicher < *stana- bzw. *stanya- zur 

Wz. *sta- 'stehen'; 

(ysson), D insojnee 'Wetzstein' MF 631 (D); Abaev 1 545; Miller 16 (zum Suffix), 66 (zur 
Etymologie). Das osset. Wort kann als *han-sana- (fur Iron) bzw. *han-sanya- oder 
*-ya- (fur Digoron) direkt mit aind. sana- 'Wetzstein' (zu sydti 'wetzt') gleichgesetzt 
werden. 

Dass eine Lautabfolge *-anya- nicht in osset. -oj, bzw. -ojnee resultiert, sondern in 
-in(ce), zeigen folgende Beispiele, ausgehend von dem gemein-iran. Subst. zcerin, D 
zcerince < *zaranya- 'Gold' (avest. zaraniia- AIW 1678): 

cembadince D 'mit dem zusammen sitzt', 12 < *ham-upa-hadanya- (Wz. *had- 'sitzen'); 
amdzcerin, D cemdzcerince 'Stubenkamerad' Abaev, Sketch § 176, < *ham-caranya-; 
cenxcetince D 'Fahrtgenosse, gemeinsam Heldentaten vollbringend', 13 zum Verbum xcetyn 

'wandern, streifen, umherschweifen'; 
cenxueerince D 'mit dem man zusammen i(3t', 14 < *han-hwaranya- (Wz. *hwar- 'trinken, 

essen'); 



"Lit. 'Wachtelfett'. 

Iron AdcemySfceldystad, torn 2 (Ordzonikidze 1961), 404, Zeile 341 desTextes "Digori Bsxfaeldesuni 
Dzubandi". 

Ibid., Zeile 343; ferner V. Miller, Osetinskie etjudy, vol. 1 (Moskva 1881), 114, Zeile 1 1 . 
U Ibid., Zeile 342; deestMF. 
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fcesdzceuin, D fcesdzceuince 'Diener' Abaev, Sketch § 176, < *-cyawanya-; 15 

fyddzcerin, D fuddzcerince 'zankisch' MF 1464, < *-caranya- (Wz. *car- 'leben, 

wandeln'); 16 
fydxcecin 'fett werdend' MF 1469; 

kcesince D 'Werkzeug des Sehens, Auge' MF 683, < *kasanya-; xl 
kusince D (neben I kuysi) 'Schopfkelle' MF 709;' 8 

Icefince (Icefijnce) D 'apKHH Jiyx, cbct'; Icefinttce 'Sonnenstrahlen' (?) MF 769; Abaev II 
19; 

Icesk'dzcerin (neben Icesk'dzcercen) 19 'Hirt, welcher seinen Lohn von der Schafherde unter 

gewissen Bedingungen erhalt' MF 767, wie oben; 
Icexince D 'Abtritt' MF 770; 

nivesince D 'Abbild, Bild' MF 851, < *ni-paisanya- (?); 
rcestdzcevin 'genau, richtig' Abaev, Sketch § 176; 

rygxcecin 'Kleidung, an der leicht Staub hangen bleibt' Abaev, Sketch § 176; 
sudzin, D sodzince, sudzince 'Nadel' Abaev III; 20 

tadzin, D tadzince MF 1181 < *tdcanya-; dazu tugdadzin, togtadzince 'BlutgefaB, Blut- 

ader, Arterie' MF 1223; 
uftince D (neben I ucefti) 'Weberspule' MF 1296; Abaev IV 66, zu uafyn 'weben', wohl 

Abl. vom P.P.P. uceft, D uft; 
-xcecin in fydxcecin, rygxcecin; 

Daraus ergibt sich, dass man aus lautlichen Griinden, wie von Miller postuliert, ein 
*man(i)ya- voraussetzen muss, das mit dem indo-iran. *manu- offenbar nichts zu tun hat, 
sondern mit avest. nmaniia- 'dem Haus an-, zugehorig' (AIW 1094) 21 unter den Annahme 
eines vormitteliranischen Schwundes des anlautenden n- identisch sein diirfte. 22 Beach- 
tenswert ist vor allem die Stelle in Y. 19.1 8, in der nmaniia- durch mp. manbed 'Hausherr' 
in der Pahlavi-Ubersetzung wiedergegeben wird, wodurch sich eindeutig die semantische 
Spezifizierung von 'dem Haus zugehorig' > 'Hausherr' nachvollziehen la!3t, wie sie im 



Lit. 'der hinterhergehen muss' (zum Prafix fees- < *pasca vgl. z.B. man. sogd. ps'fir 'Proviant', nicht 
< Av. pieps- [GMS § 298], sondern < *pascabara- [Weber, IF 80 (1975), 90-97]). 

l6 Lit. 'der schlecht/tibel wandelt/lebt' (zum Prafix fyd-, D fud- < *puta- s. Abaev I 489 f.). 
Moglicherweise auch *kasani-. 

18 

Nach Abaev I 613 zu k'us 'Schussel': sehr unwahrscheinlich, da die Bildung auf -ina> eine 
Verbalwurzel verlangt, die man in kusyn, D kosun vermuten darf; bemerkenswert ist die in siidossetischen 
Gebieten auftretende Form kuyssi (Abaev), die auf altes *-s-y- (d.i. wohl *S-y) zu weisen scheint: aufgrund 
des Vokalismus miiBte dann ein *kusyanya- vorliegen. Der Wortausgang in I kuysi ist sicher wie unten bei 
ucefti zu beurteilen, bleibt jedoch noch unklar. 

Dies aus einfachem *-carana-. 

20 . 

Dieses Wort gehort vermutlich nicbt in diese Reihe, da es den Eindruck eines Lehnworts macht. 

21 

Vgl. auch W. Lentz, Um den "Hausherrn" der awestischen Gathas (Yasna 45, 1 1 ), in Festschrift fur 

Wilhelm Eilers (Wiesbaden 1967), 204-216. 

22 

Zur mbghchen Zugehorigkeit von Ps metw 'habitation, house' s. G. Morgenstierne, An etymological 
vocabulary of Pashto (Oslo 1927), 44. 
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iibrigen durch die Fragestellung nach den einzelnen ratus in Y. 19.18 angedeutet wird. 23 
Wenn auch das mp. manbed das alte damano.paiti- fortsetzt, so ist die Annahme einer 
Substantivierung des Adj. nmaniia- in derselben Bedeutung bzw. Funktion durchaus 
vertretbar; vgl. auch mp. mdnig 'household member' CPD 54 < *(n)mdn(i)yaka- wie ap. 
maniya- n. 'Hausgesinde'. 24 Wenn Abaev, loc.cit., zu osset. I mojag (als Ableitung von 
moj) den "skyth." (besser "sarmatischen" oder "alanischen") Namen Maviocyoi; vergleicht, 
so ist dies wohl unwahrscheinlich: in Maviayoc; haben wir eher eine einfache Erweiterung 
des *(n)man(i)ya- (= moj, D mojnce) 2% mit dem in der Anthroponomastik der nordlichen 
Schwarzmeerkuste haufigen *-£a-Suffix als mit dem "Zugehorigkeitssuffix" *-ydg (wie 
in osset. Iceg : Iceggag), das semantisch, da Adjektive bildend, auch unbefriedigend ware. 
Ein Name wie Mavuxyoq ist allerdings, wie auch in deutschen Familiennamen vertreten, 
leicht als 'Hausmann' zu verstehen. 

Abgekurzte Literatur 

Abaev = V. I. Abaev, Istoriko-etimologiceskij slovar osetinskogo jazyka, torn l,A-K' (Moskva-Leningrad 

1958); torn 2, L-R (Leningrad 1973); torn 3, S-T' (Leningrad 1979); torn 4, U-Z (Leningrad 1989). 
Abaev, Izoglossy = V. I. Abaev, Skifo-evropejskie izoglossy (na styke vostoka i zapada) (Moskva 1965). 
Abaev, Sketch = V. I. Abaev, A grammatical sketch of Ossetic (Bloomington-The Hague 1964). 
AIW = Ch. Bartholomae, Altiranisches Wbrterbuch (Strassburg 1904; Nachdruck, 1961). 
Bailey, Asica = H. W. Bailey, Asica, TPS 1945 [1946], 1-38. 
Bailey, Diet. = H. W. Bailey, Dictionary of Khotan Saka (Cambridge 1979). 

Bielmeier = R. Bielmeier, Historische Untersuchung zum Erb- und Lehnwortschatzanteil im ossetischen 
Grundwortschatz (Europaische Hochschulschriften. Reihe 27, Asiatische und afrikanische Studien 2, 
Frankfurt am Main-Bern-Las Vegas 1977). 

CPD = D. N. MacKenzie, A concise Pahlavi dictionary (London 1971; repr. with corrections 1986). 

GMS - I. Gershevitch, A grammar of Manichean Sogdian (Oxford 1954). 

MF = V. Miller, A. Frejman, Osetinsko-russko-nemeckij slovar (I^eningrad 1927-1934; Nachdruck, The 
Hague-Paris 1972). 

Miller = V. Miller, Die Sprache der Osseten [= Grundrifi der iranischen Philologie, Anhang zum 1. Bd.] 
(Strassburg 1903). 



23 1 

Vgl. dazu ausfuhrlich I. Gershevitch, The Avestan hymn to Mithra (Cambridge 1959), 265 ad 1 1 5 . 
Die in AIW 1094 von Bartholomae favorisierte Differenzierung von ^nmaniia- Adj. 'dem Haus an-, 
zugehorig, Haus-' und 2 nmaniia- Adj. 'zur Gottheit Nmanya gehorig, mit ihr in Beziehung stehend' (in 
Yt. 10.1 15 und Y.\ 7.18) eriibrigt sich so. 

24 Vgl. R. G. Kent, Old Persian. Grammar, texts, lexicon, 2nd ed. (American oriental series 33, New 
Haven 1953), 202, 219. 

25 

Inwieweit auch russ. Myac 'Mann' usw. davon herzuleiten ist, muB offen bleiben; bislang wurde eine 
Beziehung zu *manu- (s. oben) vorgezogen, obwohl auch hier lautliche Probleme nicht zu ubersehen sind. 



"Denn ihr huldigt nicht einem Menschen als eurem Herrscher, sondern 
nur den gottern" : 1 bemerkungen zur proskynese in iran 



Josef Wiesehofer 



I. 

Chares von Mytilene berichtet, Alexander habe bei dem Gastmahl die Schale, nachdem er 
getrunken hatte, einem der Freunde zugereicht. Der habe sie genommen, habe sich erhoben 
und sei zum Altar getreten, habe getrunken und als erster die Proskynese vollzogen, und dann 
habe er Alexander gekiifit und sich wieder niedergelegt. Wahrend nun alle anderen der Reihe 
nach dasselbe taten, habe Kallisthenes die Schale genommen, habe - wahrend der Konig 
nicht darauf achtete, sondeni sich mit Hephaistion unterhielt - getrunken und sei gleich zu 
Alexander getreten, urn ihn zu kiissen. Da aber Demetrios mit dem Beinamen Pheidon rief: 
"Kiisse ihn nicht, Konig! Denn dieser hat als einziger die Proskynese vor dir unterlassen", sei 
Alexander dem Kufi ausgewichen, und Kallisthenes habe laut gerufen: "So gehe ich also und 
bin um einen KuB zu kurz gekommen" 2 (Ubers. K. Ziegler [mit Anderungen des Autors]). 

Diese von Chares von Mytilene, dem daayyeXexic, Alexanders d. Gr., iiberlieferte 
Anekdote (Plut. Alex. 54,4-6 = FGrH 125 F 14a; vgl. Arr. an. 4, 12,3-5 = FGrH 125 F 14b), 
die auf das spatere Schicksal des Hofgeschichtsschreibers Kallisthenes vorverweist, 3 kann 
meinem Beitrag in zweifacher Hinsicht als Einstieg dienen: Sie ist bedeutsam fur die alte 
Streitfrage nach der Beschaffenheit des Rituals bzw. Gestus der Proskynese (II) und sie ist 
gleichsam eine Wendemarke in der Geschichte dieses Brauches, steht sie doch am Ende 
einer Enrwicklung, die griechische und orientalische Ritualumgebung zusammenfuhrt 
(III). Diese Verbindung ist nun nicht zuletzt fur die iranische Religionsgeschichte und die 
Geschichte iranischer Konigsideologie von Bedeutung (IV), die beide bis heute dem 
Jubilar besondere Forschungsanliegen sind. 4 DaB Formen der Korpersprache groBe kultu- 
relle Signifikanz besitzen, haben kulturanthropologische Untersuchungen zur Geniige 
bewiesen; 5 es ware deshalb wiinschenswert, wenn sich Etlmologen, Religionshistoriker, 



Xen. an. 3,2,13: oijSeva yap av9pomov 8eaEdxT]v aXka xouc, 0eo\>; TtpooTcuvaxE. 

Xaprp; 8' 6 Mixu\r|vaidc, tyrpi xbv 'AXf^avSpov ev xtp <you7tooCa) rciovxa $ia\r\v 7tpox£lvat tlvl xtov 
<j)0.cov xbv 8e SE^diiEvov Tipcx; taxCav avaoxrjvai, icai itiovxa 7ipooKwf]om 7tpcoxov, Eixa <t>iAf|oai xbv 
'AAE^avSpov [ev xci> cu|i7tocacp] Kai KaxaK\i0f|voa. jtavxwv Be xomo roiouvxcov i^rf;, xbv KaWac6£vr)v 
Xapdvxa ir\v <j>ux\r|v, ou npocExovxoc, xov) PaaiAEOn;, aXX' ' Hijxxioxicovi 7ipoo8ia\Eyo|i£vo'o, Ttibvxa rcpooxEvai 
^fjoovxa- Arjirixpfou 8e xou jrpoaovo|j.a^O|i£vou *e(8covo; Ei7t6vxoq "to (iaoiAEU, ut| (juXrjcrric;- ouxoc, yap oe 
libvoc, ov> 7tpoc£ici3vriaE", SuxKAIvai xb (jjCArjia xbv 'AA£^av8pov, xbv 8e Ka>Aio6Evr|v |^Eya (t>6Ey^dn£vov 
E17CEIV "<j>iArpaxi xoivuv EXaooov £%a>v a7t£i|ii". 

Zur Historizitat der Episode und ihres spateren Pendants in Arr. an. 4, 1 1 , 1-9; Curt. 8,5,5-22 vgl. die 
klugen Bemerkungen von Bosworth 1988, 113-123. 

4 

G. Gnoli hat sogar selbst das Theraa Proskynese in achaimenidischer Zeit behandelt (etwa: Gnoli 
1974, 119n.l6). 

5 Farnell 1996. 
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Altorientalisten und Althistoriker des Themas Proskynese in inter- und transdisziplinarem 
Gesprach erneut annehmen konnten. 

II. 

In vielen Handbuch- und Lexikonartikeln zur Proskynese wird der Begriff von 
seinem etymologischen Ursprung gelost und entweder als Prostration {prostration, 
Fufifalt) oder als Ritual der Ehrerbietung gedeutet, zu dem als integraler Bestandteil der 
FuBfall gehort. 6 Ein genauerer Blick auf die Wortgeschichte und die Uberlieferung zeigt 
jedoch, daB 7tpoCTKwr|cru;, zumindest im griechisch-romischen Zusammenhang, aus dem 
sie stammt, urspriinglich einen Verehrungsgestus, eine Art KuBhand (vgl. Lukian. Dem. 
enc. 49; Apul. apol. 56; Min. Fel. 2,4) meint, die oft in Verbindung mit bestimmten 
Korperhaltungen oder -bewegungen (Drehimg, Vemeigung etc.) 7 steht (Plut. Marc. 
6,1 If.; Numa 14,4). 8 Der Begriff Jtpoo-Kwr|aic, (Aristot. rhet. 1361 a 36) leitet sich ab von 
rcpooKweiv 'zukussen' (Aischyl. Prom. 936 f.) und entspricht letztlich inhaltlich dem la- 
teinischen adorare, venerari (Plin. nat. 28,2,25; Hieron. in Ruf. 1,19; Nep. Con. 3,3). 9 Die 
Proskynese wurde in Griechenland in vorhellenistischer Zeit ausschlieBlich Gottheiten 
bzw. gottlich gedachten Wesen oder Naturerscheinungen erwiesen (Hippon. frg. 37D; 
Aristoph. Plut. 771 ff; Soph. Phil. 657; El. 1375), besonders Sonne u. Mond (Plat. leg. 
887e; Lukian. salt. 17), Himmel und Erde (Aischyl. Pers. 499; Soph. Oid. K. 1655; Phil. 
533.1409) sowie chthonischen Machten (Plat. rep. 469a.b). 

Auch aus dem Alten Orient kennen wir einen vergleichbaren Handgestus 10 (erhobene 
Hand, bei der die Finger und die Handinnenflache dem Gesicht zugewandt sind), doch 
wurde dieser, nachdem er urspriinglich wohl auch den Gottern vorbehalten gewesen war, 
am neuassyrischen Hofe, wie die Audienzdarstellung aus dem Statthalterpalast in Til 
Barsip aus dem 8. Jh. v. Chr. belegt, 11 nun (auch) vor dem - nicht als gottlich oder 
vergottlicht gedachten - Herrscher vollzogen. 12 Da im ubrigen dieselbe Darstellung einen 
Wiirdentrager mit diesem Handgestus und eine andere Person in Prostrationshaltung 
bietet, darf davon ausgegangen werden, daB hier zwei verschiedene Formen der 
Ehrerbietung und nicht zwei Phasen ein und desselben Rituals abgebildet sind. 13 



So sind die Bedeutungen 'fuGfallig verehren' bzw. 'den FuBfall vollziehen' (fall down and worship, 
prostrate oneself) auch in die Lexika eingegangen, wird auch unsere Chares-Stelle i.d.R. in diesem Sinne 
iibersetzt. Die iiltere Literatur wird angefiihrt und komraentiert bei Sachsen-Meiningen 1960. 

Zu den griechischen Termini der zur Proskynese hinzutretenden Korperhaltungen und Gesten s. 
Sachsen-Meiningen 1960, 130 n. 10. 

8 Sachsen-Meiningen 1960, 142 f. 

9 Sittl 1890, 157 f., 171, 181 f.; Sachsen-Meiningen 1960, 140 f. 
Zu assyrischen Handgesten s. Goldman 1990. 

U Nunn 1988, s.v. 
12 Choksy 1990, 201. 

S.u. Den Unterschied zwischen Proskynese und Prostration im assyrischen Zusammenhang betont 
auch Calmeyer 1992, 1 17 f. n. 154. 
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III. 

So wie die Audienzreliefs vom Apadana in Persepolis ("Schatzhausreliefs"), die den 
Chiliarchen in besagter, der Proskynese entsprechender Haltung vor dem GroBkonig 
(vennutlich Xerxes I.) zeigen, 14 dem assyrischen Relief aus Til Barsip nachgebildet 
sind, 15 so ist wohl auch der Ehrerbietungsgestus selbst aus dem Zweistromland nach Iran 
gelangt. Auch hier wurde nun die Proskynese (auBerhalb des sakralen Zusammenhangs; 
s.u.) vor dem - wie in Assyrien nicht gottlich gedachten - Herrscher vollzogen. Dabei war 
sie fur Perser niederen Standes (u.a. Hdt. 1,134; Plut. Arist. 5,7) sowie fur Unterworfene 
und (griechische) Bittsteller (Hdt. 7,136) mit einem FuBfall (npocmmteiv) verbunden, fur 
persische GroBe und geachtete Hellenen mit einer Vemeigung ([hn]KV>iixEW. Plut. Art. 
22,8; Ail. var. 1 ,21). FuBfall und Verneigung sind dabei von der Proskynese und auch vom 
"Kiissen" als unmittelbarer Beriihrung unter Gleichgestellten oder nahezu Gleichgestell- 
ten (tyikelv. Hdt. 1,134) zu trennen, 16 wie ja auch die Kallisthenes-Episode, zumindest fur 
den KuB, deutlich macht. 17 Es hat nun den Anschein, als ob im Zusammenhang der 
militarischen wie "ideologischen" Auseinandersetzungen zwischen Griechen und Per- 
sern 18 Ende des 6. und zu Beginn des 5. Jh. v. Chr. die Proskynese, die von den Hellenen 
als nur den Gottern zukommend betrachtet und gegeniiber Menschen prinzipiell abgelehnt 
wurde (Hdt. 7,136; Xen. an. 3,2,13; Isokr. paneg. 151; Plut. Art. 22,8),' 9 von den Griechen 
geradezu zu einem Kennzeichen der Hybris des Xerxes (und der Uberheblichkeit der 
Perserkonige insgesamt) erklart wurde. Die den Persern von griechischen Autoren unter- 
stellte Verehrung des GroBkonigs als Gott (Geoc, oder 5ca|iu>v: Aischyl. Pers. 1 57; Aristot. 
mund. 398 a 22; Isokr. paneg. 151) mag hier eine ihrer Ursachen haben. Dadurch, daB 
jipooKweiv von den Griechen vielfach mit JtpOCTJtimmv, iconmv und anderen Servilitats- 
oder Unterwerfungsgesten assoziiert wurde, erhielt der Begriff im Laufe der Zeit die 
sekundare Bedeutung 'Gehorsam erweisen'; dabei blieb jedoch im persischen Zusam- 
menhang unterschwellig immer der Vorwurf der Hybris (gegeniiber den Konigen) bzw. 



Altheim 1950; Bickerman 1963; Choksy 1990. Anders Gabelmann 1984, der, wie bereits Junge 
1940, 18 f., an das Zuriickhalten des Atems durch den Chiliarchen denkt. 
15 Roaf 1 983, passim. 

Sachsen-Meiningen 1960, 139 hat zu Recht betont, daB eine Verbindung von TrpooKweco und 
TcpoojtiKxtD auf eine Tautologie hinausliefe, wenn unter 7ipooKUveiv ein FuBfall zu verstehen ware. 

Auch die Rede des Kallisthenes in Arr. an. 4, 1 1,3 weist in diese Richtung. Dort wird der Unterschied 

zwischen der Verehrung von Gottern und der Ehrerbietung gegeniiber Menschen folgendermaBen 

beschrieben: "Denn Menschen umarmen und kiissen einander als innige BegriiBung (xoix; uiv yap 

dv9pokot>c, <j>i\eio9ai npbq xcov aaraxijouxvcov), die Gottheit hingegen, die in der Feme weit iiber ihnen steht, 

ist es nicht erlaubt auch nur zu beriihren, und deshalb wird sie durch die Proskynese geehrt (ou5e yotucoa 

amovi 9e|i.i^, £7il xmSe apa xf] Ttpocncuvfjaa yepaipExai)". Der Gegensatz besteht hier zwischen Umarmen 

und Kiissen auf der einenund der Proskynese (d.h. der KuBhand) auf der anderen Seite. Ein FuBfall ist hier 

sicher nicht gemeint. 

18 Wieseh6fer 2002. 
19 

Sachsen-Meiningen 1960, 138. Anders Gabelmann 1984, der die Proskynese als Niederfallen und 
Kiissen des Bodens vor dem Herrscher interpretiert. 
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der Selbsterniedrigung (gegeniiber den persischen Untertanen) bestehen (Xen. an. 3,2,13; 
Demosth. 21,106; ironisch: Plat. rep. 398a). 

Es waren diese Konnotationen von Gottesverehrung und Servilitat, die es Alexander 
in Ostiran im Jahre 327 unmoglich machten, die Proskynese fur seine Person durchzu- 
setzen. Zwar hatten - mit Ausnahme des Kallisthenes - die engsten Freunde, wie die 
Chares-Episode verdeutlicht, eine entsprechende Vereinbarung mit Alexander getroffen 20 
und waren bereit gewesen, ihrem Feldherren gottliche Ehren zukommen zu lassen; 21 beim 
groBeren Festbankett (Arr. an. 4,10,5-11,9; Curt. 8,5,5-22) versagte allerdings die konig- 
liche Choreographic: 22 Kallisthenes' kompromiBloser Haltung schlossen sich die meisten 
Festbesucher an und brachten damit das ganze Projekt zu Fall. Die Rede des griechischen 
Historikers bei Arrian (an. 4,11), die in ihren Grundzugen auf die hellenistischen Vorlagen 
des romischen Geschichtsschreibers zuriickgeht, 23 macht deutlich, warum sich die grie- 
chisch-makedonische Opposition verweigert: Zunachst stellt Kallisthenes klar, daB die 
Proskynese zu den Ehrungen zahlt, die nur Gottern zukommen; in einem zweiten und 
dritten Schritt verwirft er dann die Moglichkeit, entweder die Proskynese im persischen 
Sinne, d.h. auf den unvergottlichten Herrscher bezogen, auch bei Griechen und Makedo- 
nen einzufuhren 24 oder eine Scheidung im Hofzeremoniel] dergestalt vorzunehmen, daB 
die Proskynese den barbarischen Untertanen vorbehalten bliebe. Derm selbst wenn diese 
zum Vollzug bereit seien, bleibe dem Empfanger der Ehrung der Geruch von Hybris 
erhalten, die die Perserkonige so oft ins Verderben gefuhrt habe. 

IV. 

Die rituelle und gedankliche Trennung von FuBfall (im Sinne eines Unterwer- 
fungsgestus) und Proskynese (im Sinne einer (ver)ehrenden KuBhand) bestatigt sich auch 
in den partherzeitlichen Zeugnissen, 25 etwa in Cassius Dios Bericht iiber die Erhebung des 
parthischen Prinzen Tiridates zum armenischen "Klientelkonig" durch den romischen 
Kaiser Nero (63,2,4.4,3.5,2). Allerdings bleibt zu fragen, wie die Szene, in der Tiridates 



Arr. 4,12,3: 7tpbc; ouaxivox; fyivsxeixo amu xa t% JipocK-uvrjcaa;. 

Da die Prostration vor dem GroBkonig von einem Angehorigen der Aristokratie nicht gefordert 
wurde, ist auch kaum anzunehmen, daB Alexander sie von seinen "Freunden" verlangte. npoox-6vr|oi,i; ist 
demnach in der Chares-Episode nicht als 'den FuBfall vollziehen' zu iibersetzen. Entsprechend habe ich 
auch die Ziegler'sche Ubersetzung veriindert. 

In der Bewertung der Argumentation der Beteiligten folge ich Bosworth 1988, 1 13-123. 

Bosworth 1988, 122 f. halt etwa die Diktion der Debatte und die Argumentation des Anaxarchos 
(4,10,7) fur arrianisch: "The original might have depicted Anaxarchus arguing that Alexander would 
achieve apotheosis (like Heracles) when he was ultimately translated to heaven, in which case it was 
unreasonable not to acknowledge his present godhead". In Curtius' Version der Kallistnenes-Rede ist sicher 
das hominem consequitur aliquando, nunquam comitatur divinitas (8,5,16) anachronistisch (Bosworth 
1988, 117). 

24 

Der Vollzug der Proskynese ist Kennzeichen barbarischer Servilitat und fur die Griechen, "das 
freiheitlichste aller Volker" (xouc, cXe-cGepwTdzmx,), ja selbst fur die unter einer Monarchie lebenden 
Makedonen, undenkbar. 

25 

Alle Belege bei Sachsen-Meiningen 1960, 154-158. 
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dem Kaiser nicht nur als seinem Seotiott^, sondern auch als seinem Gott die Proskynese 
erweist (ral r]XBov xe Ttpoc; oe tov qibv Qeov, npoox"uvr|ciwv ox ax; icai rbv M(Gpav), zu 
erklaren ist. 26 Da vieles dafiir spricht, daG die fur die Sasanidenzeit nachweisbare 
Vergottlichung der Herrscher hellenistisches Erbe ist und bereits in parthische Zeit 
zuriickverweist, 27 mag die Proskynese bei den Arsakiden auch als Zeichen der Huldigung 
gegeniiber einem Herrscher mit gottlichen Qualitaten verstanden worden sein. 28 Dal3 
Tiridates jedoch den Vergleich Neros mit Mithra bemiiht und nicht den mit seinem Bruder 
Vologaises I. (oder etwa mit dem Reichsgriinder Arsakes), spricht dafTir, dafi die Parther 
das Konigtum als von den (eigentlichen) Gottern geschenkt, den Herrscher, wie die 
Sasaniden, zwar als von gortlicher Abkunft und mit gottlichen Qualitaten ausgestattet, 
nicht jedoch als herrschaftsverleihendes und damit als Mithra und Ohrmezd vergleich- 
bares spirituelles Wesen ansahen. 29 Eben diesen Gottern erwiesen dann ja auch die 
Partherkonige selbst die Proskynese, 30 so wie es vermutlich bereits die Achaimeniden- 
konige, 31 die hellenistischen Frataraka-Dynasten und die subparthischen "Konige" der 
Persis 32 gehalten hatten. 
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Vgl. auch Cass. Dio 62,23,3, wo Tiridates den eixova; des Nero, und Suet. Cal. 14, wo Artabanos II. 
den imagines der Kaiser eine Proskynesis erweist. 
27 Wiesehbfer, im Druck. 

28 

So ergabe auch Plut. Them. 27,4 einen Sinn, ohne die Gottlichkeit des arsakidischen Herrschers iiber 

Gebiihr strapazieren zu mussen. Der GroBkdnig als Abbild des allerhaltenden Gottes (ecu; eiicdva (tarn iox> za 

raxvTa a<o£ovTOc,) paBt namlich sehr wohl in parthische, nicht jedoch in achaimenidische Zeit. Die Episode 

von dem durch Phraates II. zu FuBfall und Proskynese gezwungenen Seleukiden Demetrios II. (Poseid. 

FGrH 87 F 5) ware dann nicht allein als Ausdruck der Beziehung zwischen einem vergottlichten Sieger und 

einem vergottlichten Besiegten zu verstehen, sondern machte auch in besonderer Weise die Superioritat des 

Phraates deutlich. 
29 

Dem entsprache dann etwa die Unterscheidung zwischen bay und yazd im Parthischen der 
Sabuhr-Inschrift SKZ, Begriffe, die im Griechischen beide mit 9e«; iibersetzt werden (vgl. Wiesehofer, im 
Druck). Ob Tiridates die Investitur in Rom wirklich als eine zoroastrisch-mithraische Zeremonie verstand 
(Cumont 1933, 145 f.) oder mit der "Vergottlichung" Neros nicht einfach hellenistisch-griechischem, mit 
der Proskynese gegeniiber einem Herrscher nicht einfach arsakidischem Brauch folgte, sei dahingestellt. In 
Rom war eine Anrede Neros als Gott auf jeden Fall ein Skandal (Cass. Dio 63,5, 1 ), war im fruhen Prinzipat 
die Apotheose doch dem verstorbenen Princeps vorbehalten. Vgl. Tac. Ann. 15,74,3: nam deum honor 
principi non ante habetur quam agere inter homines desierit. Zu Nero und dem Kaiserkult s. Griffin 1996, 
215-220. 

30 Herodian. 4,15,1. 

31 Plut. Art. 29,12; vgl. 23,7; Xen. Kyr. 7,5,32. 

32 Vgl. die Reverse ihrer Miinzen (Alram 1986, Taf. 17 ff). 
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In his contribution to W. B. Henning's article entitled "The Manichaean fasts" S. H. 
Taqizadeh states: ". . . towards the end of the tenth century, owing to an unknown reason, 
this Manichaean community [Manichaean community of the West Uighur Kingdom, 
Y. Y.] put the periods of their fasts one month back, and thus arranged them in the middle 
of the 10th, the beginning of the 1 1th, the middle of the same, and the 8th of the 12th - 8th 
of the 1st Turco-Chinese months" (cf. Taqizadeh apud Henning 1946, 160). In this short 
article I should like to discuss the possible reason why the Manichees of the West Uighur 
Kingdom shifted the periods of their fasts back by one month. 

Before going into the problem I shall present a Manichaean Sogdian calendar frag- 
ment belonging to the Otani collection to provide the starting point of my discussion. Sim- 
ilar texts were published by Henning and it is not difficult to restore the gaps and to trans- 
late the text. This fragment is intriguing in that it refers to the fifth yimki as 'yimki of the 
throne [i.e. Bema]', and that it attests the Sogdian word for New Year's Day: n'wsrS. 

Otani 6191 

Text 

recto 

00 [zmwxtwy i smbSyy xsp' ?-myk jmny'] 

0 [myspwyyc m'xyy Pyyynwyy zmwxtwy] 

1 [rwc ii](i)[ smbSyy pr my8 ?-myk jmny'] 

2 [jymtyc m](')xyy f)y[yynwyy 'sm'n rwc] 

3 [iv sm]b8yy xsp(')[ ?-myk jmny'] 

4 ['xswmy](c) m'(x)yy Pyyyfnwyy 'sm'n] 

5 [rwc ](')'88yng pr m(y)[8 ?-myk jmny'] 

6 [ sr](8yy) xwrmz(t)['Pyyy ymkyy] 

7 [pwyyc m'xyy m']x '(ty)y t(y)[s rwc "88yng] 

8 ['tyy s](mb8)y[y oo o] (o m)[rsysn ymkyy] 

9 [fSwyy]c m'xyy (zmwx)t(w)[y 'tyy mnspnd] 

10 (r)w(c) i '(t)yy [i]i (s)m[b8yy oo oo] 

1 1 yysw' (ymk)yy (m)[yspwyyc m'xyy] 

verso 

00 [m'x 'tyy tys rwc i 'tyy ii smb8yy] 

0 [oo oo ? ymkyy jymtyc m'xyy] 

1 [spnd'rmt '](t)[yy 'rt't rwc iii 'tyy iv smb8yy] 

2 [oo oo] y'8wkyy (y)[mkyy 'xwsmyc] 

3 [m'xyy ](x)[w]rmzf 'tyy (x)[wmn'h rwc] 

4 [i 'tyy ii s]mb8yy [o ] a [o ] 
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5 [ ](s)r8yy yzdygyrydyy p(t)[sm'r] 

6 [ ](s)rS8 oo t[ngry 'wyywr x'n?] 

7 [ ]ii oo (my)s[yy p-yy]y bwn[mr](g) 

8 [ ](n)y(m)[y](y) oo yysw' bw(n)m(rg) 

9 [ pn]jwg oo 'tyy n'wsrS8 

10 [i smbSyy o] o n'wsr8yc (m'xy)[y] 



1 1 [Pyyynwyy w't rw](c) i smbSyy xsp' 

"Traces of some letters which seem to be written in Sogdian script: 'pw'mYi It is not clear to me whether it is a 
scribble or a note entered by a different scribe. 

Translation 1 

<Description of the New Moon> 



The "New God" 


on 








of Sogd. month 


Sogd. day 


weekday 


daytime 


hour 


[ix 


28 


Sunday 


night 


? hour] 


[x 


28 


Tuesday 


day 


?hour] 


[xi 


27 


Wednesday 


night 


[? hour] 


[xii 


27] 


Friday [ 


day 


? hour] 



<Description of five yimkis of the preceding year> 



[In this] year: 



name of 


Sogd. 






yimki 


month 


days 


weekdays 


[the yimki of] God Khormuzda 


[ix 


12] and 13 


[Friday and Saturday] 


[the yimki of Mar Slsin 


•x] 


28 and [29] 


Sunday and Monday 


the yimki of Jesus 


x[ 


12 and 13 


Sunday and Monday] 


[the yimki of ? 2 


xi 


5 and 6 


Tuesday and Wednesday] 


[the yimki] of Bema 


xii 


]1 and [2 


Sunday and Mon]day 



<Description of the following year> 



[This ] year's number of the Yazdegird (era) [is ... a Snake] year. [The number of the Lord 
Uighur qaghan is ?+]ii. The basic [number] 3 of the Sun [God] [is . . . and] half. The basic 
number of Jesus (= the moon) [. . . and one?] fifth. And New Year's Day [is Sunday.] 
<Description of the New Moon> 
The "New God" on 

of Sogd. month Sogd. day weekday daytime hour 

i [22] Sunday night [ ? hour] 



The translation is given in a similar way to the one used by Henning in his article. 

The name of the fourth yimki is not known, cf. Henning 1945, 148. Incidentally, the third yimki is 
now known to commemorate the martyrdom of Jesus. 

The exact meaning or denotation of this expression remains obscure. The proposal made by L. Bazin 
in 1974 (cf. Bazin 1974, 404-405) was eventually discarded by him too; he does not discuss the problem any 
more in his book published in 1991 . 
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When W. Sundermann and I first published the fragment we did not try to specify the 
two years described in it; the contents seemed too vague to be identified with particular 
years (cf. Kudara et al. 1999, 197-198 with pi. 1 10). However, if one assumes that the text 
was written in the 10th or early 1 1th century, when the other similar calendars were drawn 
up (cf. Taqizadeh, ibid ), it is not difficult to find out which are the two years described in 
the fragment. The first year in the text corresponds to the year beginning on the 7th April 
932 (Julian), and the second to the year beginning on the 7th April 933. Thus, the five 
yimkis correspond to the days in the contemporary Chinese calendar as follows: 

(1 ) the yimki of God Khormuzda: the 14th and the 1 5th days of the 1 1th month 

(2) the yimki of Mar Sisin: the 1st and the 2nd days of the 12th month 

(3) the yimki of Jesus: the 15th and the 16th days of the 12th month 

(4) the yimki of ?: the 8th and the 9th days of the 1st month 

(5) the yimki of the Bema: the 5th and the 6th days of the 2nd month. 

This situation found in Otani 6 1 9 1 is in perfect agreement with the arrangement of the 
times of fasts introduced by the Central Asian Manichees so as to conform to the local 
Turco-Chinese calendar (cf. Taqizadeh, ibid.): 

(1) in the middle of the 1 1th Chinese month 

(2) in the beginning of the 12th Chinese month 

(3) in the middle of the same month 

(4) 30 days (or 29) beginning on the 8th day of the first Chinese month. 

Taqizadeh also remarks that the last two fasts of two days each fell on the 8th and the 9th of 
the first Chinese month and on the 4th and the 5th of the second Chinese month, the Bema 
coming on the 8th day of the latter. The slight difference in the date of the 5th yimki is 
likely to be due to the fact that the first Chinese month of the year 933 consisted of 29 days 
rather than 30. 

Three (nos. 1, 2, and 4) of the four calendar fragments published by Henning and 
dated by Taqizadeh attest the dates of the five yimkis. 4 They correspond to the days of the 
contemporary Chinese calendar in the following way: 

(a) No. 4 dated to 929-930 A.D. 

( 1 ) the yimki of God Khormuzda: the 1 4th and the 1 5th days of the 1 1 th month 

(b) No. 1 dated to 984-985 A.D. 

( 1 ) the yimki of God Khormuzda: the 1 3th and the 1 4th days of the 1 1th month 

(2) the ^'mfe' of Mar Sisin: the 29th day of the 11th month and the 1st day of 

the 12th 

(3) the yimki of Jesus: the 14th and the 15th days of the 12th month 

(4) the yimki of ?: the 7th and the 8th days of the 1st month 

(5) the yimki of the Bema: the 3rd and the 4th days of the 2nd month 



Bazin once proposed a different dating of the fragments in his work that appeared in 1 974 but later in 
1991 when he revised the book he tacitly withdrew his old proposal. Cf. Bazin 1974, 401-403; Bazin 1991 , 
273-274. 
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(c) No. 2 dated to 1000-1001 A.D. 

(1) the yimki of God Khormuzda: the 15th and the 16th days of the 10th month 

(2) the yimki of Mar Sisin: the 1st and the 2nd days of the 12th month 

(3) the yimki of Jesus: the 14th and the 1 5th days of the 12th month 

(4) the yimki of ?: the 8th and the 9th days of the 1st month 

(5) the yimki of the Bema: the 3rd and the 4th days of the 2nd month. 

The differences in date found in (a) and (b) from those of Otani 6191 and from those sug- 
gested by Taqizadeh seem to be due to the slight difference between the Uighur and the 
Chinese calendars of the 10th century. Thus, Wang Yande, who visited the Uighur court in 
982 A.D., reported that the Uighur used their own calendar which he called Kaiyuan 
qinianli 'Calendar of the 7th year of Kaiyuan [i.e. 719 A.D.]' (cf. Bazin 1991 , 261). 5 His 
statement may be taken to indicate that the calendar of the Uighurs differed slightly from 
the contemporary Chinese calendar. 6 

Taqizadeh drew attention to the remarkable fact that in the year covering 1000-1001 
A.D. the periods of fasts are ahead of those of the others by one month; he then presumed 
the reform of the periods of fasts around 1000 A.D. introduced by the Central Asian Mani- 
chees. Although a single instance is not sufficient to prove his assumption, the reform sup- 
posed by Taqizadeh would explain the puzzling name caxsapat ay 'month of fast' for the 
twelfth month in the Uighur calendar (cf. Taqizadeh, ibid ). Later when 1 published the 
three Manichaean Sogdian letters discovered in Bazaklik, Turfan, 1 noticed that in one of 
the letters the period of one month fast largely fell on the 12th month (cf. Yoshida et al. 
2000, 72-73). On the other hand independent evidence is secured which shows that the 
three letters were written around 1010 A.D. Thus Taqizadeh 's assumption of the reform of 
the religious calendar now seems to be proved (cf. Yoshida 2002, 234-235). 

Then why did the Manichees of the West Uighur Kingdom shift the periods of their 
fasts backwards by one month? Taqizadeh asks himself the following question: "Was this 
shifting of the places of the fasting times in the year due to the receding of the Sogdian year 
and the falling of the Sogdian New Year close to (or in some years, such as A.D. 1005, ex- 
actly on) the Bema Day?" (cf. Taqizadeh, ibid ). However, this presumption is hardly ac- 
ceptable, because one cannot see the reason why the coincidence of the Bema and the 
Sogdian New Year's Day was felt inconvenient by the Uighurs who used a Chinese type of 
lunisolar calendar. 

Recently T. Moriyasu and W. Sundermann collected several pieces of evidence which 
show that the Uighur royal family made a gradual shift in their faith from Manichaeism to 
Buddhism. The shift had already begun in the latter half of the 10th century, and in the 
early 1 1th century the one Uighur ruler supported both Manichaeism and Buddhism; later 
in the latter half of the 1 1th century Manichaeism was almost totally abandoned (cf. 
Moriyasu 1990-1991, 127-174, esp. 147-160, Sundermann 1991 and 1992, 72). It is also 



Kaiyuan qinianli is not known but it no doubt refers to the calendar reformed in the 1 7th (rather than 
7th) year of Kaiyuan. Differently, Bazin 1991, 260-264. 

This fact is also known from the three Uighur calendars of around 1000 A.D. published by Hamilton 
1992. Sometimes the two differ from each other by one day, sometimes they correspond with each other. 
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known that early Uighur Buddhism was strongly dependent on both Tocharian and Chi- 
nese Buddhism; in the 10th century the influence of Chinese Buddhism on the Uighurs is 
known to have come largely from Dunhuang (cf. Rong Xinjiang 2001). Among the Dun- 
huang Buddhists the 8th of the 2nd month was a special day which commemorated the 
Buddha's renouncement of worldly life, and on which a great procession of Buddha im- 
ages was held. 7 One may well assume that the same day began to be celebrated by the 
Uighur Buddhists in the course of the 10th century under the strong influence of Dun- 
huang Buddhism. Since the 8th of the 2nd month is the very day on which the Bema festi- 
val was celebrated, fewer and fewer members of the Uighur royal family may have 
preferred to attend the most important ceremony in the Manichaean church. It is conceiv- 
able that in such a situation Uighur Manichees were forced to shift the period of the Bema 
backwards by one month. This reform could have a great advantage at the same time: they 
were able to celebrate the Bema as part of the New Year's festival, in which the royal fam- 
ily inevitably participated. 

I am fully aware that it is hard to prove my hypothesis that it was the surge of Bud- 
dhism among the Uighurs which caused the Manichees to shift the period of the Bema to 
avoid its coincidence with a Buddhist festival. However, it is undeniable that there was a 
Buddhist influence on eastern Manichaeism, which was progressive in time and increased 
as one moved further eastwards (cf. Sundermann 1 997), so I hope my hypothesis remains 
at least as a possibility. 
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